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Preface 


These studies in the writings and philosophy of the Buddhist pa- 
triarch Nagarjuna could not have achieved their present form had I 
not been able to benefit from the co-operation and support of a 
number of friends, students, colleagues and library staffs here and 
abroad. | 

To all of them, too numerous to mention individually, it is a 
pleasure to acknowledge my sincere gratitude and tender my best 
thanks. 

In particular I would like to mention the names of four svayuthyas: 
Per K. Sgrensen, Ole Holten Pind, Harish Gaonkar and Torvald 
Olsson with whom I have enjoyed indulging in the study of Madhya- 
maka texts and in discussions concerning problems of Indian philol- 
ogy and philosophy. Professors J. W. de Jong, V. V. Gokhale and M. 
Hahn, Dr. M. Hara and Mr. A. Saito all provided me either with 
indispensable suggestions, papers or copies of manuscripts. 

I most heartily thank Mrs. Else Pauly who read the proofs, and, 
above all, Dr. Eric Grinstead who, readily and generously as always, 
inter alta rendered unfailing support zn rebus sinicis and in reading my 
manuscript. Finally I cannot be reticent about the deep and obvious 
debt my work owes to that of scholars who have done so much, in 
various respects, to clear the perilous madhyama pratipad before me. 
Suffice it to mention the names of Erich Frauwallner, Poul ‘Tuxen, 
Jacques May, Etienne Lamotte and Louis de La Vallée Poussin, still 
the unsurpassed master of Buddhist studies. CL 


Introduction 


1) Spurious and dubious 


Even though a steadily increasing amount of papers and books 
about Nagarjuna and the Madhyamaka school testify to a wide- 
spread interest in this branch of Mahayana Buddhism,! Indolo- 
gists have still not laid the solid foundation required for real pro- 
gress in these studies in particular. Only a small — though important 
— fraction of his works are available in modern editions and reliable 
translations,” while more than one hundred of the most varied texts 
transmitted under Nagarjuna’s name still lie in Chinese and Ti- 
betan versions, and even in Sanskrit manuscripts, without having 
been analysed let alone critically edited.* 

It is only when a genuine and intelligible kernel of text has 
been extracted from this rudis indigestaque molis that the two main 
tasks awaiting the scholar in this field may be taken up: The first 
will be the endeavour to understand the ideas and the personality of 
Nagarjuna from his own works against his own background (mainly 
Buddhist), the next, to trace the immense impact — for I am certain 
that it will prove to have been so — that his efforts exercised on the 
subsequent development not only inside but also outside the 
Buddhist fold.* 

In a previous work? I have attempted to assign all the texts and 


1. Suffice it to mention Murti (1966); Robinson (1967); Streng (1967). — 
General bibliographical surveys may be found in Potter (1970), pp. 480-484; 
Regamey (1950), pp. 55-58; Streng (1967), pp. 237-245; Nakamura (1977), 
pp. 77-94. — Good selective bibliographies in May (1959), pp. 23-45; Lamotte 
(1970), pp. 1 xi-1 xviii; (1976), p. xvii-xix; (1980) pp. xii-xv. — The most recent 
survey of Madhyamaka is by May in Hobogirin, pp. 470-493 (s.v. Chugan). 

2. Viz. MK, VV, PK, and, in part RA, see below. 

3. The Chinese translations are conveniently registered in the Fascicule annexe to 
Hobogirin, Tokyo 1978; the Tibetan e.g. in the index volume to the Tibetan 
Tripitaka, Peking edition, Tokyo 1962. 

4. Here I have only pointed out a few instances where Nagarjuna’s influence is 
obvious, see pp. 278-281. | 

5. Nagarjuna — A:gte og Uegte. En analyse og sammenfatning af Nagarjunas autentiske 
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fragments (to the extent I have come across such in the commentato- 
rial literature) attributed to Nagarjuna to three classes, viz. works 
1) correctly attributed, 2) wrongly attributed to him, and 3) those 
which may or may not be genuine. 

The following internal and external criteria of authenticity were 
applied: I took my poznt d’appui in a close study — with careful regard 
to the commentaries® — of the doctrine and style of Mulamadhyama- 
kakarika (MK)’ which I axiomatically, but in accordance with a 
unanimous and, for all we know, reliable Indian, Chinese and 
Tibetan tradition® regard as his magnum opus. Those among the 
remaining works which agree with MK in regard to a) style, 
b) scope, c) doctrine, and — turning to the external criteria — in addt- 
tion explicitly are ascribed to Nagarjuna by the testimony of ‘trust- 
worthy witnesses’, viz. Bhavya (Bhavaviveka), Candrakirti, Santa- 
raksita and Kamalasila, I recognize as genuine.? Works that are 


verker og fragmenter udskilt blandt samtlige pa sanskrit, tibetansk og kinesisk under hans 
navn overleverede skrifter. Kobenhavn 1978. (Unpublished). It is now super- 
seded by the present work. 

6. Namely Akutobhaya (TP, No. 5229); Buddhapalitavrtti (TP, No. 5242), Prajna- 
pradipa (TP, No. 5253) by Bhavya, Prajnapradipatika (TP, No. 5259) by 
Avalokitavrata and Prasannapada (ed. La Vallée Poussin) by Candrakirti. I 
have only resorted to the commentaries extant in Chinese (Taisho, Nos. 
1564, 1567) occasionally, as they seldom are of much use from a philological 
point of view. 

7. Sanskrit text in Mulamadhyamakakarikas (Madhyamikasutras) de Nagarjuna avec la 
Prasannapada Commentatre de Candrakirti. Publié par Louis de La Vallée 
Poussin. St.-Pétersbourg 1903-13. — There is a separate edition of Nagarjuna, 
Mulamadhyamakakarikah by J.W. de Jong, Adyar 1977. As modern versions of 
MK (by Inada and Streng) are most unreliable one still has to consult MK as 
translated together with the Prasannapada by Stcherbatsky, Schayer, Lamot- 
te, de Jong and May, see de Jong, J/J, XX, p. 25. A recent attempt by M. 
Sprung, Lucid Exposition of the Middle Way: The Essential Chapters from the 
Prasannapada of Candrakirti. London 1979, again suffers from the author’s 
insufficient philological outfit. 

8. I.e. colophons as well as the testimony of commentators (Indian) and 
»historians« (Chinese and Tibetan). 

9. Buddhapalita is absent from this list as he only refers to MK (cf. my remarks 
in [1], XXIII, p. 154). I have consulted all the extant works of Candrakirti 
(for a brief account of which see AO, XL, pp. 87-92) and Bhavya (see WZKS, 
XXVI (1982)). Among the many works of Santaraksita and his pupil 
Kamalasila the former’s Madhyamakalamkaravytti and Tattvasiddhi and the 
latter's Madhyamakalamkarapanjika, Madhyamakaloka as well as Bhavanakrama 
(I & III) have proved most profitable. True, we cannot prove that these 
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provable as unauthentic (e.g. if they quote from a source later than 
Nagarjuna, always allowing for cases of interpolation) belong to the 
second class, while texts from which I have in vain tried to extract 
decisive criteria, external or internal, come within the third. 

Summing up, I found that apart from MK twelve other texts 
must thus be considered genuine. They will be analysed, edited or 
translated on the following pages in this order subsequent to a 
review of MK: Sinyatasaptati (SS), Vigrahavyavartani (VV), Vaidalya- 
prakarana (VP), *Vyavaharasiddhi (VS), Yuktisastika (YS), Catuhstava 
(CS), Ratnavah (RA), Pratityasamutpadahrdayakarika (PK), Siutrasa- 
muccaya (SS), Bodhicittavwarana (BV), Suhrllekha (SL) and *Bodhisam- 
bhara[ka] (BS). 

Decidedly spurious are *Mahaprajnaparamitopadesa,'° Abudhabodha- 
kaprakarana,'' Guhyasamajatantratika,'? * Dvadasadvaraka,'> Prajnapara- 


authorities possessed any objective means of deciding what Nagarjuna 
wrote and what he did not write. However, we do know that all of them were 
very learned and meticulous in dealing with their texts, and that even a slight 
misquotation etc. on their part would be certain to expose them to the 
censure of lurking svayuthyas. On the other hand I never accept the testimony 
of other (usually later) authors unless its credibility can be established 
independently. 

10. Cf. May, Chugan, p. 482. 

11. TP, No. 5238. This is a small but very readable prakaraga demonstrating 
pudgaladharmanairatmya. It does however, betray itself by quoting (without 
naming any source) Catuhsataka, XIII, 2; BV, 18; MK, V, 6; PK, »7«; 
Bhavasamkranti »8«. An Abodhabodhaka ascribed to Advayavajra (TP, No. 
3145) is nothing but another recension of the very same text! 

12. As pointed out by G. Tucci, Opera Minora, I, p. 214 a quotation from Maitreya 
occurs in this #ka. — I find it quite likely that the author of this work 1s 
identical with the author of Pancakrama (ed. La Vallée Poussin, Gand 1896), a 
work which is already cited in Madhyamakaratnapradipa, ca. 570, see WZKS, 
X XVI (1982).—As a mere working hypothesis I would at present suggest that 
this ‘Nagarjuna IT’, i.e. the tantrika or siddha flourished ca. 400 A.D. He may 
also have been responsible for numerous sadhanas and other more or less 
tantric works transmitted under the name of Nagarjuna (see. e.g. B. 
Bhattacharya, Sadhanamala, I-II, Baroda 1968). As a discussion of this 
complex question has no direct bearing on the ‘real’ Nagarjuna it must be 
postponed for future research. 

13. Usually referred to as Dvadasanikayasastra, DvadasamukhaSastra or Dvadasad- 
varasastra i.e. Taisho, No. 1568, but there is seldom any reason to attach much 
weight to the Chinese /un in titles etc. - Some observations on this text by 
May, Chugan, pp. 488-489; Robinson (1967), p. 32. Cf. also sTon pa nid kyi 
sgo bcu gnis pa, No. 595 in the 1|Dan dkar ma Catalogue. — While there can be 
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mitastotra'* and Svabhavatrayapravesasiddhi. '> 
The third group, i.e. the dubious texts, may be divided into those 
that are perhaps authentic: Mahayanavimsika,'® Bodhicittotpadavidhi,'’ 


14, 
15. 
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no doubt that (nearly) all the verses were originally composed by Nagarjuna 
(MK, SS) there are in my opinion several good reasons for maintaining that 
the author of the commentary (most probably identical with the compiler of 
the verses) is not Nagarjuna but rather *Pingala. Here I must postpone 
further remarks to a later occasion. 

See JJ], XXIII, p. 182, n. 94. 

Edited and translated by La Vallée Poussin, MCB, II, pp. 147-161. — First of 
all the doctrine of svabhavatraya (already attested in the Lankavatara) is refuted 
by Nagarjuna in his BV, 28, q.v. Moreover, the existence of paratantrasvabhava 
endorsed by Svabhavatrayapravesasiddhi (also called Trisvabhavanirdesa) is 
repeatedly refuted by Bhavya, Candrakirti etc. who never quote this work, 
sometimes, and perhaps correctly, ascribed to Vasubandhu. 


. The Sanskrit text was edited and translated by G. Tucci, Minor Buddhist Texts, 


Part I, pp. 195-207. Further ref. Nakamura (1977), p. 83, n. 38. — I have come 
across quotations from this work ascribed to Nagarjuna in Caryamelayanapra- 
dipa (TP, No. 2668, 95a) and Tattvasarasamgraha (TP, No. 4534, 92a, 100a), 
q.v. AtiSa also ascribes this work to Nagarjuna, Bodhimargadipapanjika (TP, 
No. 5344, 324b), but Bhavya etc. never quote it. Still it shows great similarity 
to YS. RA, BV etc. as far as style and doctrine is concerned, so it may be 
authentic. — Here are some emendations to Tucci’s edition made in the light 
of the Tibetan and Chinese translations, q.v.: 3a, read paravaram ivotpannah, 
cf. CS, III, 11. Note that Tib. wrongly has tshul bZin for tshu bZin. — 6a, Tucci 
has sadgatir yas ca samsarah svargas which is impossible. Read with Tib. and 
Chin. sadgatayas ca samsare svarge. —6d, Tucci has jaravyadhir apiyatam with the 
note that Ms. has °rapibhyatam, or rapityatam. However, this is, as Tib. and 
Chin. show, not to be counted as 6d but as 7b. Due to haplography (originally 
6c and 7a must have ended with duhkkham! v. Tib. and Chin.), the scribe left 
out two padas. In 7b we find ... mi rtag nid, so Tucci’s Ms. apparently has 
anityatam. — »1la«, read bhavato. — »12b«, Tucci reads karupadhiramanasah, but 
Tib. has snin rje’t dban gyur ... which is a common idea (cf. CS, I, 1; IT, 1 etc.). 
So read karunadhinamanasah (Tucci probably misread Ms.). — »14« read, of 
course, tattvartha® with Tib. and Chin. — »15a«, Tucci reads tena, »therefore«, 
but with Tib. de dag read te na, cf. YS, 5. — »17a«, read mayavi, and in »18b« 
perhaps mayakarasamutthitam, cf. Caryamelayanapradipa, loc. cit.: sgyu mat rnam 
par yan dag “byun. 


. A brief but interesting ritual text (TP, Nos. 5361, 5405, nearly identical). — It 


prescribes a sevenfold rite for a bodhisattva (cf. Upalipariprecha, p. 98, n. 7; 
BS, 48 with ref.): vandana, papadesana, punyanumodana, Saranagamana, atmatyaga, 
bodhicittotpada and parinamana. The final paragraph is noteworthy as it alludes 
to the same agama as the prose introduction to BV. Moreover it ends with 
three pranidhanas the first of which is identical with RA, V, 83. The second 
recalls RA, V, 80. — A Danish translation of this will be found in C. Lindtner 


Dvadasakaranayastotra,'® (Madhyamaka-) Bhavasamkranti,'? *Niralamba- 
stava,*® Salistambakarika,?' Stutyatttastava,*? Danaparikatha,*? Cittavay- 


20. 


21: 


22. 


23. 


et al., Buddhismen. Kobenhavn 1982, pp. 102-105. 


. Only extant in Tibetan (TP, No. 2026) in 14 stanzas. Clearly a Madhyamaka 


text (speaks of punyajnanasambhara, upayakausalya etc.) relating the Buddha’s 
dvadasakara, cf. BV, 91-92; CS, II, 23. Perhaps the same author as the 
Astamahasthanacaityastotra, v. H. Nakamura in Indianisme et bouddhisme, 
Louvain-la-Neuve, 1980, pp. 259-265. 


. The edition by N. A. Sastri (see ref. Nakamura (1977), p. 84) is useful but far 


from definitive. The transmission of this text is more complex than that of any 
other work ascribed to Nagarjuna. Apart from the versions published by 
Sastri one must consult the Bhavasamcara ascribed to Nagarjuna, and the 
Nirvikalpaprakarana ascribed to Aryadeva both of which contain many similar 
or identical verses. — Verse »6« is attributed to Nagarjuna in Bhavya’s 
Madhyamakaratnapradipa, 352a. Incidentally the same verse is discussed by 
Williams, JJP, VIII, p. 27.— In Sanskrit I have come across a quotation (no 
source given) in Adikarmapradipa (ed. La Vallée Poussin), p. 196: danastlaksa- 
maviryadhyanadin sevayet sada \ acirenaiva kalena prapyate bodhir uttama \l; cf. RA, 
IT, 25; IV, 80, 98-99. 

Known from a quotation in Dharmendra’s Tattvasarasamgraha, TP, No. 4534, 
102b: bsam byed bsam gtan bsam bya dag \| spans pa bden pa mthon ba yin \\ "di kun rtog 
pa tsam nid do \\ gan gis rtogs pa de grol ’gyur \l. AtiSa ascribes this verse to 
Nagarjuna in Bodhimargadipapanjtka, TP, No. 5344, 329b: kun tu rtogs pas ma 
btags Sin || yid nt rab tu mi gnas la \| dran med yid la byed pa med \\ dmigs med de la phyag 
‘tshal lo \\. The three verses found in Pancakrama (ed. La Vallée Poussin), p. 36 
ending in niralamba namo ’stu te may be from the same source (note that the 
previous verses are extracted from CS, II, 18-19!). 

Only in Tibetan (TP, No. 5466 and No. 5485). 70 verses, originally probably 
anustubh. 47d missing in TP. This is simply a very faithful versification of the 
Salistambasitra, one of Nagarjuna’s basic agamas, cf. svavrtti to VV, 54; May 
(1959), p. 267, n. 967. According to Ratnapradipa, 342a, Nagarjuna composed 
a sa lu lian pa’i mdo’i ’grel pa ( *Salistambasitravttti); possibly this refers to these 
karikas. Anyhow it hardly refers to the Salistambakatika also attributed to 
Nagarjuna — as this must be a rather late work inasmuch as it deals with the 
four anubandhas, not attested in early Madhyamaka. 

Only Tibetan (TP, No. 2020). Sanskrit reconstruction by Patel, JHQ, 
VIII, pp. 689-705. The most philosophical of all the hymns attributed to 
Nagarjuna apart from CS, I and III. I have not seen any quotations from this 
hymn which is quite possibly authentic. 

Only in Tibetan (TP, No. 5661). A collection of 13 verses (various metres) 
forming a sermon on one of the distinctive paramitas of an upasaka often 
praised by Nagarjuna (BS, SL, RA, SS, passim). Belongs to the same genre as 
several other products of the early Madhyamaka school, e.g. Matrceta’s 
Caturviparyayakatha. No quotations known to me. Cf. also Traité, pp. 650-769. 
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rastava, 


24 Mulasarvastivadisramanerakarika,**> *Dasabhumikavibhasa,*° 


*Lokapartksa,?’ Yogasataka,*® Prajnadanda,*? Rasavaisesikasutra*® and 


24. 


29; 


26. 


i. 


28. 
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— The Svapnacintamaniparikatha, in 32 verses, also belongs to this group of 
dubious texts. 
The Tibetan version edited with a French translation by La Vallée Poussin, 
Le Muséon, N.S.XIV, pp. 14-16. I found verse 3 in Adikarmapradipa, p. 200: 
cittena labhyate bodhts cittena gatipancakam | na hi cittad ste kim cil laksanam 
sukhaduhkhayoh \\ (Tib. rim thob must be corrupt.) 
Only Tibetan (TP, No. 5629). 50 karikas based on the Vinayavibhanga on the 
Bhiksupratimoksasutras of the Mulasarvastivadins. — Recalling how influential 
the Vinaya of this school must have been in the early centuries A.D. (cf. 
Traité, III, p. xviii) in the Madhyamaka milieu it is not unlikely that 
Nagarjuna should have compiled a summa of monastic rules. It would tally 
excellently with RA, V, 1, 34, q.v., and also be consistent with the samuccaya- 
genre, a favourite of Nagarjuna’s. There is a possible allusion to this work in 
Ratnapradipa, 350 a, which speaks of the Stksas ... slob dpon klu sgrub kyt Zal sna nas 
ji ltar bkod pa rnams ... | 
Only Chinese (Taisho, No. 1521), cf. Vimalakartinirdesa, p. 76; Ramanan (1966), 
p. 340, n. 61) Nakamura (1977), p. 82; Traité, III, p. xliv (with ref.) - Though, 
like *Mahaprajnaparamitopadesa etc., this commentary is apparently unknown 
to Indo-Tibetan tradition there are in my opinion several reasons to render it 
likely that it is authentic: The very early Chinese evidence; quotations from 
* Bodhisambhara; the Amitabha doctrine set forth here tallies with SL, 121 (cf. 
RA, III, 99); Dafabhimikasitra is known to have been used by Nagarjuna 
elsewhere (PK; RA, V, 41-60; SS, 249 b). — All this certainly deserves a 
discussion more thorough than I am prepared to undertake at present. — 
Cf. J. Eracle, Le Chapitre de Nagarjuna sur la Pratique Facile, suivi du Sutra 
qui loue la Terre de Pureté, Bruxelles 1981 (not seen). 
Only known to me from a quotation in Prajnapradipa, 114b: ‘di niyod nid ’gog paste || 
med nid yons su "dzin pa min || nag po min Zes smras pa na \\ dkar po yin Zes ma brjod 
béin \l. According to Avalokitavrata (loc. cit., Za fol. 96a) its source is 
Nagarjuna’s 771g rten brtag pa Zes bya ba’t gtan (read: bstan) bcos, *Lokapariksa. 
.e. astitvapratisedha does not necessarily imply nastitvaparigraha. Thus one can 
deny that something is kysna without necessarily affirming that it is fukla. In 
other words (see Avalokitavrata, loc. cit.) a Madhyamika is allowed toexpress _ 
paramarthatah a prasajyapratisedha of astitva, without, however, advocating 
nastitua by way of a paryudasa. — Other verses attributed to Nagarjuna occur 
e.g. Ekasmrtyupadesa (TP, No. 5389, 26a); Madhyamakalamkaravztti (TP, No. 
5285, 72b = TP, No. 5274, 383a); Caryamelayanapradipa (TP, No. 2668, 95a) — 
to mention only a few of the most interesting verses which I have failed to 
identify in the extant works. 
A summary of therapeutic formulas (yoga) composed in various metres and 
closely following the classical doctrine of medicine (astanga). Recently two 
useful editions (including the Tibetan version) have appeared: B. Dash 
(1976), Tibetan Medicine with special reference to Yoga Sataka, Dharamsala; and J. 


Bhavanakrama;*' and those most probably not genuine: Aksarasataka,>* 
Akutobhaya (Mulamadhyamakavrtti) >> Aryabhattaraka-Manjusriparamar- 


29. 


30. 


31. 


a2 


33. 


Filliozat (1979), Yogasataka: Texte médical attribué a Nagarjuna, Pondichéry. 
(Note that there are two Mss. in The Royal Library, Copenhagen, not 
collated. Rask and Tuxen collections.) — Yogasataka is commonly (but not 
exclusively) ascribed to Nagarjuna, see Filliozat, op.cit., pp. iv-xix, who 
discusses the question of authenticity. Here I would only call attention to 
three pieces of evidence in favour of the authenticity of Yogasataka: RA, III, 
46 speaking of triphala, trikatuka, ghrta, madhu, anjana etc.: bras bu gsum dan tsha 
ba gsum || mar dan shran rtsi mig sman dan \\ dug sel churar bZag bgyt Z1n \\ grub pa’t sman 
dan snags kyan bgyi \|. BS 79 and SS, 251b recommend that a bodhisattva 
cultivates vidyasthana etc. which include ctkitsa. Finally Ratnapradipa (337b) 
reports that Nagarjuna mastered gso ba (ctkitsa) etc. — For other medical texts 
etc. see Dash (1976), pp. 9-17. 

The Tibetan version (260 verses, various metres) was edited and translated 
by W.L. Campbell, The Tree of Wisdom, Calcutta 1919. Recently 255 verses 
were translated by Tarthang Tulku, Elegant Sayings, Emeryville 1977.— Note 
that vv. 76, 108 and 196 recall RA, II, 41; IV, 49, 8, g.v. — Atiéa’s 
Satyadvayavatara, 25 is nearly identical with 140. — Prajnadanda and other 
mti texts ascribed to Nagarjuna in Tibetan versions have been discuss- 
ed by S.K. Pathak, The Indian Nitisastras in Tibet, Delhi 1974, q.v. 
Contrary to what one might expect this is not an alchemic tract but rather a 
»biochemical«, see N. E. Muthuswami (ed.), Rasavatsesikasutram Narasimha- 
krtabhagyopetam, Trivandrum 1976. — Filliozat (1979), pp. x-xiii has discussed 
the question of authenticity. 

Only Tibetan (TP, No 5304). 55 anustubh. The most salient features of this 
text advocating full-fledged mayavada is that a large number of its stanzas also 
occurs in the Lankavatarasutra (e.g. 1-4 ~ X, 7-10; 53-55 ~ X, 255-257 etc.) 
with several interesting variants. The third verse is quoted Tattvasarasamgra- 
ha, 102b, as from Nagarjuna’s * Niralambastava (cf. n. 20 above), the fourth also 
occurs as Madhyamakabhavasamkranti, »15«. It certainly deserves a separate 
treatment, preferably along with the many other (ifnot always unambiguous) 
points of agreement between early Madhyamaka and the Lankavatarasutra. 
Only Tibetan and Chinese, see EOB, I, p. 360; V. V. Gokhale, Aksarasatakam. 
The Hundred Letters, Heidelberg 1930. - The Chinese (Taisho, No. 1572) 
attributes it to Aryadeva, the Tibetan (TP, 5234, sutra, and TP, 5235, ortt:) 
and Atisa, Bodhimargadipapanjika, 324a to Nagarjuna. — If the sutras and the 
vrttt have the same author (which is most likely the case), and the quotation of 
Samkhyakarika, 9 in the vrtti (see W. Liebenthal, Satkarya in der Darstellung seiner 
buddhistischen Gegner, Stuttgart-Berlin 1933, p. 25) is not a late interpolation it 
cannot possibly have been composed by Nagarjuna or Aryadeva. Liebenthal, 
loc. cit., instead suggests »Vasu«, perhaps correctly. See also Robinson 
(1967), p. 33. — A new edition by Mr. Holten Pind will appear in Jndiske 
Studier V. 

See Nakamura (1977), p. 78, and May (1979), p. 481 who summarizes some 
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thastuti,>* Kayatrayastotra,>> Narakoddharastava,*© Niruttarastava,*’ Van- 
danastava,** Dharmasamgraha,*? Dharmadhatugarbhavivarana,*® *Eka- 
Slokasastra,*' Isvarakartrtvanirakrti,*? Sattvaradhanastava,*? *Upayahrda- 


34. 
35. 


36. 


37. 
38. 
39. 
40. 


41. 


42. 
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of the arguments against the authenticity of the Akutobhaya. — In my opinion 
the same Sanskrit original must be supposed behind the Tibetan version 
(TP, No. 5229) and the Chinese, 1.e. Zhong lun (Taisho, No. 1564). The latter is 
quite free in its rendering of verses as well as commentary. In spite of the fact 
that there is a good Indian tradition in support of Nagarjuna as the author of 
Akutobhaya (see II], XXIII, p. 212, n. 18; WZKSO, VII, p. 37; Bodhimargadi- 
papanjtka, 324 b; Akutobhaya, 114a, etc.) I consider it spurious, not only 
because its prose compares rather poorly with that of the svavrttis to VP, SS 
and VV but especially because Aryadeva’s Catuhéataka, VII, 9 is quoted ad 
MK, XXVII, 24, in the Tibetan version as well as in the Chinese (so correct 
Robinson’s remark (1967), p. 31 that XX VII, 25 has »no counterpart in the 
Sanskrit«. It must have had, not in MK but in the vrtt2 quoting CatuhSataka). 
At present we must accept the obscure *Pingala to have composed the 
commentary, cf. May (1979), p. 481. He was certainly not identical with 
Aryadeva. 
TP, No. 2023. Simply another recension of Paramarthastava (CS, IV). 
Four verses in the sragdhara metre, see A. von Staél Holstein: ‘Bemerkungen zum 
Trikayastava’, Bulletin de l’Académie impériale des sciences de St.-Petersbourg, X1, 
pp. 837-835; G.N. Roerich, The Blue Annals, Calcutta 1949, pp. 1-2; D.S. 
Ruegg (1969), p. 49. — Ascribed to Nagarjuna in Jnanasrimitra’s Sakarastddhi- 
Sastra, p.503,but the trikaya- doctrine is hardly compatible with the kayadvaya of 
YS, 60; RA, III, 10, 12. Moreover the style is very loose, rather unlike 
Nagarjuna. — Several extracts in JRAS (1906), pp. 943-977. 
I have edited and translated this hymn AO, XL, pp. 146-155. — It has nothing 
to do with Nagarjuna. (Corrigenda: 4c, yas°; 6a, “rudha; 15a, °raja. — Prof. de 
Jong kindly makes the following suggestions: 1a, read daridrya°?; 2b, is anatha® 
an old corruption for ananta®?; 4, cf. Dharmasamuccaya, XIII, 13; 13c, seems 
corrupt. Read rajaham me tada manas?). 
Only Tibetan (TP, No. 2021). Eight verses, too poor to be genuine. 
Only Tibetan (TP, No. 2027). Also eight poor verses. 
Cf. Murti (1960), p. 91, n. 5. Though certainly a Mahayana text there is 
nothing particularly Nagarjunian about it. 
TP, No. 5602. — Discussed and reconstructed into Sanskrit by S. K. Pathak, 
THQ, XXXIII, pp. 246-249. Cf. BV, 59-63 (note). 
A literal version of the Chinese (Taisho, No. 1573) is found in L. de La Vallée 
Poussin, Catalogue of the Tibetan Manuscripts from Tun-Huang in the India Offtce 
library, London 1962, No. 595; ran gi no bo nid myi rtag \l de bZin no bo no bo myed || 
ran béin no bo nid myed pas \\ de phyir ston dan myt rtag gsuns \l. 
Also called Visnor ekakartrtvanirakaranam. Discussed and translated by G. 
Chemparathy: ‘Two early Buddhist refutations of the existence of Igvara as 
the creator of the universe’, WZKSO, XXII-XIII, pp. 85-100 (with ref.). 
Text and translation also in H.C. Gupta (transl.), Papers of Th. Stcherbatsky, 


ya,** *Astadasasunyatasastra,+> Dharmadhatustava,** Yogaratnamala,*’ etc. 


43. 


44, 


45. 
46. 


47. 


Calcutta 1969, pp. 3-16. 

Nine verses in Tibetan (TP, No 2017) and Sanskrit (vasantatilaka) edited by S. 
Lévi under AsSvaghosa’s name: ‘Autour d’ASvaghosa’, JA, CCXV, pp. 264- 
66. — According to the Tibetan colophon (which ascribes it to Nagarjuna) it is 
a bsdus pa of a part of Bodhisattvapitaka called tshva chu klun. — The style of this 
nice little hymn recalls Matrceta more than anyone else. 

There is a Chinese version (Taisho, No. 1632) *retranslated’ into Sanskrit by 
G. Tucci, Pre-Dinnaga Buddhist texts on logic from Chinese sources, Baroda 1929. — 
Its authenticity was impeached by H. Ui, cf. Nakamura (1977), p. 85. — At 
least two circumstances render its genuineness dubious in my mind: It 
appears unlikely that Nagarjuna, whose predilection for arguing merely by 
way of prasanga is well-known, should recommend conventional rules of 
debate in order to vindicate the Dharma. And again, why does the 
* Upayahrdaya never figure in the subsequent Svatantrika-Prasangika contro- 
versy in which its tenets would certainly have entitled it to play a decisive role 
if authentic? If, on the other hand, we assume that it fell into oblivion in India 
at an early date it is quite possible that Nagarjuna composed it »from a desire 
to defend the Saddharma« (loc.cit., 23b 19-20), i.e. on the samurti-level (cf. 
tbid., 25a 4 ff. where a satyadvaya-theory is implicit). Moreover we here find 
the same disdainful attitude towards vada usually motivated by various kleSas 
(zbid., 23b 6ff. Here the purvapaksa is, of course, rhetorical). 

See the arguments advanced by Ramanan (1966), p. 34 (with n. 55). 
Extant in Tibetan, 101 verses (TP, No. 2010) and Chinese, 87 verses (Taisho, 
No. 1675). They are not different works (as Nakamura, op.cit., p. 84 
apparently thinks), the Chinese being merely a free version. — Discussed and 
paraphrased by D. S. Ruegg: ‘Le Dharmadhatustava de Nagarjuna’, Etudes 
Tibétaines dédiées a la Mémoire de Marcelle Lalou, Paris 1971, pp. 448-471, q.v. — 
It is attributed to Nagarjuna by Bhavya, quoting 91-96 and 101 (op.czt., 358a 
and 361a). It must also be noticed that several sutras asserting the existence 
of dharmadhatu or tathagatagarbha as nitya, dhruva, Siva and Sasvata (cf. CS, II, 22) 
are also known from quotations in Nagarjuna’s SS. In this stava (or stotra) we 
also find a prima facie ‘positive ontology’: dharmadhatu is ntyatasthana (1), 
samsarahetu (2), anutpanna, antruddha (8), prabhasvara, visuddha (9), sara (15), bya 
(17), anatman (24, here ‘without gender’), dhruva (35) etc. It is not merely 
funya (22).—It would be a glaring inconsistency for the author of MK, SS, VV 
etc. to express himself thus paramarthatah. On the other hand I do not think we 
can exclude that Nagarjuna wrote this hymn samugtitag, or neyartha (cf. CS, 
III, 57) with the motive sattvavataratah (cf. CS, II, 21-22). 

See most recently P. Kumar (ed.), Nagarjuna’s Yogaratnamala, Delhi 1980. It is 
a collection of verses dealing with various matters such as vaskarana, 
vidvesakarana, uccatana, pisacikarana, avesavidhana, vandhyaputrajanma, dipena 
kaytkarana and similar whimsical — not to say criminal — devices which in the 
opinion of Nagarjuna would certainly secure their author a place of honour in 
Avici. — Worthy of a more serious interest are the extracts from Rasaratnakara 
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The fact that my desire to treat all the works ascribed to Nagar- 
juna in one way or another — xat& THV VANHV ol AOyoL GNaLTHTEOL 
— has thus made the present work rather wide in its scope, does, 
needless to say, inevitably entail that numerous details or points of 
minor significance are tacitly passed by. This could not be other- 
wise. Nobody could be more aware of how much still remains to be 
done by future research than I am. However, I may say that I have 
done my best to clarify, or at least to indicate all points affording 
genuine problems, textual or philosophical. For misunderstandings 
and omissions I can, of course, only crave the reader’s indulgence. 


2) A preliminary summary 


It will be convenient for the reader when studying the texts and for 
the editor when annotating them, if I anticipate the results of the 
detailed analysis of each of the genuine texts and provide a synthe- 
tic survey (samksepa) of the religious and philosophical persuasions 
of Nagarjuna.*® 


edited by P. C. Ray, A History of Hindu chemistry, Calcutta 1909, vol. II, pp. *3- 
*17, The author is an alchemist with a high opinion of his sacred vocation 
(III, 4): prajnaparamita nisithasamaye svapne prasadikytam \ namna tiksnamukham 
rasendram amalam nagarjunaproditam ||. Perhaps this line which apparently does 
not belong to the Rasaratnakara but rather to the Kaksaputa (sometimes 
ascribed to Nagarjuna, cf. Tucci, op.cit., p. 214) reveals the true identity of 
this namesake: frifailaparvatasthayt siddho nagarjuno mahan | sarvasattvopakan ca 
sarvabhagyasamanvitah \\ (ibid., p. *12). — On Rasaratnakara cf. also M. Eliade, 
Yoga: Unsterblichkeit und Fretheit, Frankfurt 1977, p. 430; Traité, p. 383. 

The remaining works ascribed to Nagarjuna are mainly sadhanas etc. or 
other texts the form or content of which, at least from a first perusal, appear 
too insipid and unworthy of the author of the thirteen works I consider 
genuine. 

48. Lamotte, Vimalakirtinirdesa, pp. 40-51 and May, TP, LIV, pp. 339-342 (cf. 
Hobogirin, Chugan, p. 474) have attempted to summarize ‘la position du 
Madhyamika’ in six fundamental theses, or essential elements, q.v. - As many 
of Nagarjuna’s authentic works have not been taken into account full justice 
has not been done to the ethical, epistemological and psychological 
(religious) aspects of his thought, nor has an attempt to demonstrate the 
inherent unity of these aspects been made. In my samksepa I take it for granted 
that a philosopher faces four fundamental problems: the ontological, the 
epistemological, the psychological and the ethical. This division reflects a 
distinctly Occidental approach, which, historically speaking, ultimately 
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The best starting point for such an exposition is the theory of 
two truths (satyadvaya): a relative or conventional truth (samorti- 
satya) which serves as the means for obtaining the absolute or 
ultimate truth (paramarthasatya) .*? 


a) The ultimate goal of all endeavours is the summum bonum of 
one self and of others: abolition of rebirth, or Nirvana.*° It implies 
the attainment of buddhahood, or a double body (kayadvaya).°! — 
This may be considered from four angles: 


1) Ontologically: All phenomena (dharma) are empty (Sunya) since 
they lack own-being (svabhava) inasmuch as they, empirically 
and logically, only occur in mutual dependence (pratztyasamut- 
panna) .>* 

2) Eptstemologically: The ultimate truth (tattva) is the object ofa cogni- 
tion without an object (advayajnana) ,*? thus only an object meta- 
phorically speaking (upadaya prajnapti) .>* 

3) Psychologically: It is the abolishment of all the passions (klesa), 
primarily desire (raga), hatred (dvega) and delusion (moha).°> 

4) Ethically: It implies freedom from the bonds of karma but subjec- 
tion to the altruistic imperatives of compassion (karuna).>° 


hails from Xenocrates’s tripartition of philosophy into logic, cosmology and 
ethics (according to Sextus Empiricus, Adv. Mathematicos, VII, 16). I am 
mainly indebted to the clear exposition by H. Haoffding, Filosofiske Problemer, 
Kgbenhavn 1902, (English translation: The problems of philosophy, New York, 
1905), and Den menneskelige Tanke, dens Former og dens Opgaver, Kobenhavn 
1910 (German translation: Der menschliche Gedanke, seine Formen und seine 
Aufgaben, Leipzig 1911). These two are not at all outdated: the latter may 
even be claimed to be one of the most substantial philosophical works ever 
written in Danish. — Below (pp. 249-277) I have set myself to describe the 
unity of Madhyamaka vistarena. 

49. To Nagarjuna the theory of satyadvaya is above all a pedagogical device. — I 
have collected the most instructive texts on this theme in a paper: ‘Ati§a’s 
Introduction to the Two Truths, and its sources’, in JIP, IX, pp. 161-214. 

50. SL, 104; RA, I, 4. 

51. RA, III, 12-13; YS, 60. 

52. VV, 22; MK, XXIV, 18; YS, 19 etc. 

53. CS, II, 3; III, 37-39; YS, 1; MK, XXV, 24; RA, I, 98 etc. 

54. MK, XXII, 11; XXIV, 18; cf. May (1959), p. 161, n. 494 (ref.). 

55. SS, 73; MK, XVIII, 5; XXV, 2. 

56. CS, I, 1 (with ref.); MK, X XVII, 30. 


8) The conventional Buddhist means ([{sam]vyavahara) devised for 
the fulfilment of this objective may be classified variously, but most 
briefly and comprehensively under the heading of the two collec- 
tions of enlightenment (bodhisambhara):>’ 


1) Collection of merit (f/ugyasambhara). — It comprises the four 
perfections (paramita): Liberality (dana) and good morals (Stla)>° 
are mainly for the benefit of others whereas patience (ksantz) and 
energy (virya) are for one’s own good.°? Their practice presup- 
poses faith (Sraddha) in the ‘law’ of karma and results in the 
attainment of the physical body (rupakaya) of a Buddha.®® Along 
with the pursuit of meditation (dhyana), the fifth paramita, this 
constitutes temporal happiness (abhyudaya).°! 

2) Collection of cognition (jnanasambhara). — It consists in ecstatic 
meditation (dhyana) surpassed by insight into the emptiness 
(Sunyata) of all phenomena (dharma), or wisdom (prajna).°? This 
is the non plus ultra or ultimate good (nazhsreyasa) of all living 
beings.°? It amounts to the attainment of a ‘spiritual body’ 
(dharmakaya) .°* 


In other words, cognition of emptiness and display of acts of com- 
passion are — to the chosen few — the two means of 
realizing enlightenment.® 


57. RA, III; BS, passim. 

58. RA, IV, 81, 99 etc. 

59. RA, IV, 81 etc. 

60. RA, I, 6; III, 12. 

61. RA, I, 24; IV, 98; I, 4; III, 30. 

62. Nagarjuna hardly defines prajna (cf. RA, V, 37) and jnana and their mutual 
relationship. However, it seems fairly consistent with his usage (and 
Buddhist in general) to claim that prajna is a discursive, intellectual 
understanding presupposing analysis or experience of phenomena, whereas 
jnana is the intuitive knowledge gradually developed by exercising prajna. 
Thus a Buddha hardly employs prajna, but always enjoys jnana of everything 
(cf. also May (1959), p. 104, n. 252 (with ref.). In brief: prajna is sadhana, jnana 
is sadhya. 

63. RA, I, 4, 45; III, 30. 

64. RA, III, 12. 

65. RA, IV, 96: Sunyatakarunagarbham ekesam bodhisadhanam. Cf. Prasannapada, p. 
360; Bu-ston, I, p. 111. These two aspects of bodhicitta form the theme of BV, 
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With this scheme in mind I trust the reader will be able to 
interpret each of Nagarjuna’s statements within their proper con- 
text. 

Like Indian hagiographers in general the ancient anonymous 
authors of Nagarjuna legends did not share our curiosity to under- 
stand the personality of this remarkable individual. So for a por- 
trayal of the man we are referred to the conclusions we may draw 
from observations of his genuine works.®® 

Only blurred outlines of a shadowy figure are still visible, to my 
eye at least. — Nagarjuna was first of all an ardently devoted 
Mahayanist and a staunch propagator of his faith (especially evi- 
denced by his Sutrasamuccaya, Catuhstava and Ratnavali).°’ His 
learning was extensive and not confined to the various branches of 
Buddhist lore.°* Though he even attempted to make proselytes of 
Brahmin logicians (Vaidalyaprakarana) ,°? his main concern, however, 


66. For »biographical« accounts of Nagarjuna, see Ramanan (1966), pp. 25-30; 
K.S. Murty, Nagarjuna, New Delhi 1978, pp. 38-67; M. Walleser, The life of 
Nagarjuna from Tibetan and Chinese sources, Delhi 1979 (rep.); May, Chugan, p. 
478 (ref.); E. Lamotte, »Der Verfasser des UpadeSa und seine Quellen«, 
Nachrichten der Akademie der Wissenschaften in Gottingen. I. Philologisch-historische 
Klasse. 1973, Nr. 2, pp. 3-5. One can only subscribe to the Belgian master’s 
statement that: » Dieser Mischung an sagenhaften Uberlieferungen, in denen 
sich unterschiedlos Wahres, Falsches und Zweifelhaftes widerspiegeln, steht 
die moderne Kritik ratlos gegentiber. Sie hat nur einige Arbeitshypothesen 
vorbringen konnen.« (zbid., p. 4). Accordingly I shall only take these traditions 
into account when they: coincide with the evidence, however scanty, to be 
gleaned from the author’s own writings, above all RA. 

67. To be sure, the strange question posed by A. K. Warder, ‘Is Nagarjuna a 
Mahayanist’, in M. Sprung (ed.), The Problem of Two Truths in Buddhism and 
Vedanta, Dordrecht 1973, pp. 78-88 has been rejoined by May, Chugan, p. 473. 
One may add that the term gandharvanagara (MK, VII, 34; XVII, 33; XXIII, 
8) does not occur in the ancient agamas (cf. Traité, p. 370, n. 1). Moreover 
MK, XIII, 8 is inspired by KaSyapaparivarta (cf. Traité, p. 1227), and MK, 
XXIV, 8 by Aksayamatinirdesa (cf. P. L. Vaidya, Etudes sur Aryadeva et son 
Catuhsataka, Paris 1923, p. 21, n. 6). So even in MK alone the Mahayana 
background is indisputable. 

68. It is noteworthy that on the vyavahara-level Nagarjuna endorses polymathy, 
cf. BS, 79, 103. 

69. We have no reason to believe that such attempts proved very successful. 
Whatever the reason — lack of time or interest — it was left for Nagarjuna’s 
most brilliant pupil Aryadeva to refute the doctrines of Samkhya and 
Vaisesika (cf. RA, I, 61 and Lankavatarasitra, X, 723). 
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was to reform the dogmatic attitude (drstiparamarsa) of Abhidharma 
by propagating his conviction of the emptiness of all phenomena. 
This was the scope of his fundamental work Mulamadhyamakakanika 
and its supplements Stnyatasaptati and Vigrahavyavartani meeting 
some of the objections which inevitably rain upon a radical innova- 
tor.’? — His commitment to the cause of instructing the lay public 
had several outcomes: Suhyllekha and Ratnavalt are, each in its own 
way, introductions to Buddhism. They are addressed to a king.”! 
His *Bodhisambhara|ka| and Bodhicittavivarana are manuals in the theory 
and practice of Mahayana for the benefit of monks and laymen. 
These facts tally well with the tradition that Nagarjuna had close 
connections at court and held responsible monastic offices.’ It is 
thus quite probable that he played a decisive role in the foundation 
of monasteries etc. in Nagarjunakonda.’? — Of his character we only 
catch occasional glimpses of self-assurance and sarcasm as well as 
humility and compassion. His writings are, on the whole, characte- 
rized by a lucid and elegant diction, thus differing significantly from 
those e.g. of his pupil Aryadeva.”4 


70. SS and VV are, as Candrakirti observes (cf. IZ], XXIII, p. 177, n. 4), 
elaborations of respectively MK, VII, 34 and I, 3. It is in fact only in this 
perspective that the motives behind the objections raised and the topics 
introduced become quite intelligible. Along with YS and, possibly, VS these 
writings are intended to establish the ontological and epistemological tenets 
of Mahayana by way of yuktz. 

71. Perhapsa Satavahana, see E. Lamotte, Histoire du bouddhisme indien, des origines a 
l’%re Saka, Louvain 1958, p. 379; K.S. Murty (1978), pp. 62-65. Also S. 
Dietz, »Der Autor des Suhrllekha«, to appear in the Proceedings of the Csoma de 
Koros Symposium, Velm/Wien, Sept. 13th-19th, 1981. 

72. Ibid. 

73. Ibid., p. 64; K.K. Murthy, Nagarjunakonda: A Cultural Study, Delhi 1977. — 
References to caityas, stupas, viharas, buddha-images etc. are found RA, IT, 
77; III, 3134; 39, 41, 92; IV, 10-11, 17; V, 65; BS, 111, 113, 136, 150-151. It 
would certainly prove worthwhile to compare this evidence closely with the 
archaeological remains of Nagarjunakonda and Amaravati. Also BS, 79, 103 
(Silpa). 

74, His verses are usually simple as far as syntax, metre, vocabulary and style are 
concerned. They differdistinctly from that ofa predecessor such as ASvaghosa, 
or a successor such as Aryadeva or Matrceta. ‘His prose (VV, VP, SS) seems 
modelled on that of Patanjali’s Mahabhasya (cf. L. Renou, Histoire de la langue 
sanskrite, Paris 1956, p. 135; K. Bhattacharya et al., The Dtalectical method of 
Nagarjuna, Delhi 1978, p. 8) and differs totally e.g. from that of the Arthasastra 
of Kautilya (cf. Renou, loc.cit., p. 136). 
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In the sequel I shall deal with the thirteen genuine works one by 
one, first six mainly dialectical works (MK, SS, VV, VP, VS and YS) 
and then the remaining chiefly didactic texts (CS, RA, PK, SS, BV, 
SL and BS), thus roughly following the prescriptive distinction 
between yuktt and agama. 

The reader may find it convenient in advance to consult my essay 
on the unity of Nagarjuna’s thought (below pp. 249-277). 
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I. Mulamadhyamakakarika prajna 
nama (MK) 


As indicated by its very title, ‘The fundamental verses on the 
Middle (Way)’ called ‘Wisdom’,’> the large number of important 
commentaries by renowned teachers, and, thirdly, by its very 
thorough and radical treatment of the cardinal concepts (dharma) of 
Buddhist systematic soteriology (Abhidharma), MK may suitably 
be labelled the chef d’euvre among Nagarjuna’s dialectical tracts.’® 

For a correct understanding of MK three main issues require 
clarification, viz. the subject-matter and composition of the work, its 
aim and, thirdly, the method employed for its achievement. 


a) Let us first review the twenty-seven chapters (448 verses) of the 
Sanskrit textus receptus’’ compared with the recensions now only 
available within the body of four Indian commentaries transmitted 
in Tibetan versions.’* Each prakarana forms a critical examination 


(partksa) of: 


75. Also known as Madhyamikasutra, Madhyamikasastra (cf. May (1959), p. 7) or, 
especially among Tibetans, rtsa ba Ses rab, *Mula-prajna, or *Mulaprakarana 
(e.g. Stinyatasaptatiortti, TP, No. 5268, Ya fol. 309a, 312a, 325a, 329a etc.). — 
The standard edition is that of La Vallée Poussin (see n. 7 above), 
supplemented by de Jong, “Textcritical notes on the Prasannapada’, ///, 
XX, pp. 25-59, 217-252. — As no satisfactory English version of the karikas 
alone exists one must refer to those incorporated in one of the commentaries 
(cf. May (1959), pp. 8-10; n. 6-7 above), or R. Gnoli, Nagarjuna, Le stanze del 
cammino di mezzo ... Torino 1961, pp. 39-139. A Danish version (with Sanskrit) 
in my Nagarjunas filosofiske Verker, Kobenhavn 1982. 

76. Along with SS, VV, VP, VS and YS, MK may, to adopt the convenient 
Tibetan ‘classification tripartite, qui est a la fois formelle et synchronique’ 
(D.S. Ruegg, loc.cit., p. 449) be said to form the *yuktikaya, in which it is its 
‘backbone’. The hymns, of course, form the *stavakaya, the remaining texts 
the *kathakaya (i.e. expositions, or sermons, mainly, but not exclusively, 
yathagamam). 

77. As edited by La Vallée Poussin with the addenda of J. W. de Jong, v. above n. 
75. 

78. See n. 6 above for the list. — The titles of the twenty-seven prakaranas are 
identical in Akutobhaya, Buddhapalitavrtti, Prajnapradipa and Prajnapradtpavytti, 
and they have been adopted here. 
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The conditions (pratyaya), in 16 verses 

Change, or movement (gatagatagamyamana), in 25 verses 
The sense-fields (ayatana), in 9 verses 

The skandhas, or aggregates (skandha), in 9 verses 

The elements (dhatu), in 8 verses 

Affection and the (person) affected (ragarakta), in 10 
verses 

Origination, duration and decay (utpadasthitibhanga), in 
34 verses 

Action and agent (karmakaraka), in 13 verses 

Grasper and grasping (upadatrupadana), in 12 verses 
Fire and fuel (agnindhana), in 16 verses 

Birth and death (samsara), in 8 verses 

Suffering (duhkha), in 10 verses 

The real (tattva), in 8 verses 

Combination (samsarga), in 8 verses 

Being and non-being (bhavabhava), in 11 verses 
Bondage and release (bandhanamoksa), in 10 verses 
Action and its results (karmaphala), in 33 verses 

The self and phenomena (atmadharma), in 12 verses 
Time (kala), in 6 verses 

Cause and effect (hetuphala), in 24 verses 

Coming to be and passing away (sambhavavibhava), in 21 
verses 

The Buddha (tathagata), in 16 verses 

The perverted views (viparyasa), in 20 verses 

The noble truths (aryasatya), in 40 verses 

Extinction (nirvana), in 24 verses 

The twelve sectors (dvadasanga), in 12 verses, and 

The dogmas (drstz), in 30 verses. 


Though it remains uncertain whether these titles are authentic or 
not, they are anyhow appropriate and ancient.’? As to the wording 


79. Prasannapada differs thus: II: gatagata®; III: caksuradi°; VII: samskrta®; XI: 
purvaparakoti°; XIII: samskara°; XV: svabhava®; XVIII: atma®; XX: samgn’. - 
As far as the number of verses is concerned Prasannapada III, 7 (cf. IL], XX, p. 
40), XII, 6 and XXIII, 20 are absent in the four other commentaries. So 
unless it is supposed that Candrakirti had access to better Mss than his 
predecessors — which I find unlikely — these three verses as well as the titles of 
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of the 448 verses, it is, if not identical, at least very close to the text 
as it left the hand of its author (or his scribe) .®° 


80. 
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the eight chapters mentioned are probably Candrakirti’s own innovations. 
Clearly it influenced the separate Tibetan version of the karikas (TP, No. 
5224), q.v. — I append some remarks on a few karikas. Comparing the 
commentaries there only seems to be one really significant v.]. (in XX VII, 19 
d):—I, 3:42 is used as a technical term to indicate something which is logically 
or empirically obvious, in no need of further elaboration, cf. I, 7; II, 6, 19, 22; 
ITI, 2; VI, 3, 4; VII, 9, 10, 28, 30; VIII, 7, 8; IX, 2; XI, 1; XII, 2, 7, 8, 10; XV, 
2, 3, 4, 8; XVII, 22; XVIII, 7, 10; XIX, 1; XX, 14, 19; X XI, 3, 4, 5, 14, 15; 
XXIII, 1, 4, 23, 24; XXIV, 21, 34; XXV, 4, 5, 6, 8, 12; XX VI, 6; XXVIII, 3, 
6, 9, 10, 15. It provides the samuzti-basis for arguments paramarthatah. — For 
pratyayadigu cf. XXIII, 9 and Pan. III, 3, 37.—1,4 cf. XXI, 6.—I, 5 kala (as in 
Abhidharmakosabhagya etc.) indicates an opponent’s opinion only provisionally 
acceptable, cf. RA, IV, 50. — II, 1 tavat always indicates the first of two 
(equally absurd) alternatives. — II], 2d Buddhapalita read _yasya for yatah for 
which Bhavya rightly criticizes him. — III, 6d Buddhapalita takes te as tava 
(hardly convincing). — VII, 13d for jate cf. niruddhe I, 9d. — VII, 29c perhaps 
tadaiva for tadaivam?— VII, 31cd same drstanta in the apparatus to Mahabharata, 
XII, 173, 27, q.v. — XII, 5d Candrakirti has kutah and in 8d (= 7d) katham. 
The other commentators vice versa. — XIII, 6c read kasyatha for kasya cid. The 
Mss read kasyartha. In MK, XVI, 6and XXVI, 2 atha is also left untranslated 
in Tib.! — XX, 7d read yac for yaf. - X XI, 7b all Tibetan versions point to 
°syapt rather than °syasti. — (X XI, 8 Candrakirti reverses the order of padas ab 
and cd against the previous commentators (Prasannapada, p. 417, 1 is a 
quotation from Akutobhaya, 91b 3!). — X XI, 11 nearly verbatim Lankavatara- 
sutra, X, 36, q.v.— X XI, 12 identical with CatuhSataka, XV, 14.— XXIII, 8cd 
= XVII, 33cd. — XXIII, 10c Candrakirti has pratitya subham but the 
previous commentators read pratityasubham. — X XIII, 11c again Candrakirti 
has pratityasubham against pratitya Subham. — X XIII, 13cd Candrakirti has 
nanityam ... viparyayah againstna nityam ... ‘viparyayah. —X XIII, 14a Candrakirti 
has anttye nityam, in bas in 13b, in c anityam against anitye ’nityam ina, in bas in 
13 d and in c nanityam, in d perhaps aviparyayah (or naviparyayah) for na 
viparyayah. — X XIV, 18 Professor Wayman’s interpretation of this important 
verse in JAOS, LX X XIX, pp. 141 ff. does not make any sense. — X XV, 13b, 
14b Candrakirti reads katham but the previous commentators read yadt (cf. 
1lb, 12b). - X XVII, 19d Candrakirti’s samsarah seems to be a gloss. The 
previous commentators have rtag par gyur na, 1.e. Sasvatah. (The wording of the 
karikas included in the various commentaries was also discussed by S. 
Yamaguchi, Chukan Bukkyo Ronko, Tokyo 1965, pp. 3-28, which was, 
however, not available to me.) — I have edited MK anew in Indiske Studter II. 
An account of the textual transmission of MK etc. (along the lines, mutatis 
mutandis, of e.g. L.D. Reynolds & N.G. Wilson, Scribes and Scholars, Oxford 
1974, or H. Hunger et al, Die Textiiberlieferung der antiken Literatur und der Bibel, 
Zirich 1961) would certainly prove highly instructive. However, the paucity 


Each chapter is mainly concerned with (but by no means strictly 


confined to) one of these basic topics:*! 
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of sources, at least as far as early Madhyamika is concerned, warrants no 
such attempt. Still we may note that at least the karikas, then as now, were 
meant to be learnt by heart, cf. svadhyaya, PK, 5. But naturally in the case of 
sutras, commentaries etc. the oral transmission was supported by a written, 
cf. RA, III, 38: thub dban gsun dan des byun ba’i \\ gun rnams bri dan glegs bam ni \t- 
snag cha dag dan smyu gu dan \\ snon du ’gro ba sbyin par mdzod \I; cf. Traité, p. 752; 

Upalipariprecha, p. 95. - Our knowledge of how books (pustaka) were copied, 

corrected, circulated, preserved and quoted is regrettably fragmentary. — 
However, the fact that MK was transmitted virtually without variants or 
corruptions for many centuries within the body of different commentaries the 
earliest of which, Akutobhaya, is hardly more than a century younger than the 
Mula, must surely inspire us with confidence in the textus receptus. Though I 

believe that this rule on the whole also applies to the twelve other authentic 
works it is by no means universal: Texts such as Bhavasamkrant: and 
Mahayanavimsika are in many cases so contaminated or hopelessly corrupt 
that we can never hope to reconstruct an archetype but only, at best, one 
intelligible recension among others in their own right. 

Here I confine myself to a summary of the observations set forth at length in 

the introduction to my Danish translation of MK (cf. also I/J, XXIII, pp. 

153-154). MK is addressed to monks thoroughly conversant with the 
Abhidharma of the most influential of all comtemporary schools: Sarvastiva- 
da. Other less influential schools are occasionally introduced and criticized 
(cf. May (1959), p. 111, n. 278). It would be misleading, as some modern 
authorities have done, to claim that Nagarjuna also had non-Buddhists 
(Samkhya, Vaisesika) in mind, though, ofcourse, many of his arguments also 
— indirectly — apply to them (as Bhavya more than other commentators is 
never loth to point out). The purpose of MK (SS, VV) is to train 
Abhidharmikas in prajnaparamita, i.e. to make them realize pudgaladharmanair- 
atmya by understanding the Buddha’s doctrine of pratityasamutpada in the 
sense of sunyata through cinta and bhavana. (The first aspect of prajna, Srutt, 

Nagarjuna treats in SS, SL etc.) The twenty-seven chapters are arranged in a 
number of ‘clusters’: /- VII refute the fundamental notions of Abhidharma: I- 
II those of causality and movement, III-V sarvam yad asti, viz. skandhadi, V1 

sahabhava, VII samskrtalaksana, with an excursion against Sammitiya. VIII-X 
refute various aspects of pudgalavada. XI-XIII may have been intended to 
refute the notion of bhava in a more general sense. XIV-XVII elaborate II, VI 

and specific Buddhist notions not discussed previously. XVIJJ is in a sense the 
culmination of MK. Here for once, the author reveals his own opinion about 
tattva and tattvavatara. XIX-XXI abruptly bring back the criticism of 
Sarvastivada. They elaborate I. XXII-XXV show that all Buddhist 
concepts are empty in the ultimate sense. Not even the most sacred is spared. 

Thus, at first, the final chapters XXVI-XXVII dealing with traditional 


Buddhist ideas in a relative sense may seem to form a curious anticlimax. In my 
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a) Specific Abhidharmic or canonical Buddhist concepts 
(dharma): I, II, 1V, V, VII, XVII, XXIII, XXIV, XXV, XXVI, 
XXVII. 


b) Various aspects of the belief in the existence of atman: VIII, 
IX, X, XII, XVI, XVIII, XXII. 
c) Common-sense notions underlying all realistic (‘positivistic’ ) 


views concerning dharmas and atman: II, VI, XI, XIII, XIV, XV, 
XIX, XX, XXI. 


B) The scope of Nagarjuna’s criticism is not to disavow the practical 
value of traditional Buddhist concepts but to demonstrate that the 
right attitude to be adopted towards them is one of pragmatic rela- 
tivism and not one of stubborn dogmatic absolutism.®* He wants to 
reform, not to reject Buddhist tradition.*? 


y) The procedure adopted for this purpose — as Nagarjuna informs 
us in stray verses in MK** — begins with the relentless demand for 
own-being (svabhava):*> To be real (sat) implies being permanent 
(nitya), independent (nzrapeksa), numerically one (eka) and self- 
created (svayamkrta). However, neither experience nor logic war- 
rants our assumption of the existence of real entities (bhava). Hence 
Nagarjuna has the game in his hands when showing the absurdities 


opinion the author appended them with a very specific purpose, namely in 
order to show the orthodoxy of his funyavada: One can only understand the 
dvadasanga and the warnings against drstis by means of Sunyata. 

82. Thus, according to Nagarjuna, the Saddharma was taught sarvadrstiprahanaya, 
MK, XXVII, 30. Similarly XIII, 8; CS, I, 23; II1, 52 etc. All drstis being 
due to ast2ti/nasteti (cf. MK, XV, 10) they can only be abolished by realizing 
their parasparapeksiki siddht, or Sunyata. 

83. Not only is Nagarjuna intent on being an orthodox Buddhist (BS, 130) but in 
the cases where he writes according to agama and we are able to check his 
use of sources he proves to represent them very meticulously, see, above all, 
SL, BS and SS passim. 

84. A number of ‘axiomatic aphorisms’ scattered more or less at random in MK 
indicate the logical premises from which Nagarjuna reduces his opponent to 
an absurd position: MK, I, 1, 3; II, 1, 21; IV, 6, 8, 9; V, 8; VI, 4; VII, 34; IX, 
5; X, 10, 11, 16; XI, 1; XIII, 1, 8; XIV, 4cd, 5, 6, 7; XV, 1, 2, 10; XXI, 6, 12; 
XXIT, 12, 15, 16; XXITI, 1; XXIV, 8, 9, 10, 11. They were later formulised as 
the four mahahetu (cf. CS, I, 13; III, 9 notes); infra, p. 273. 

85. On this term May (1959), p. 124, n. 328; de Jong: ‘The problem of the 

- absolute in the Madhyamaka school’, J/P, II, pp. 2 3. 
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implicit (prasanga) in all the claims of a realistic attitude. Moreover, 
since positive existence is unfounded, non-existence (abhava), i.e. the 
negation or destruction of existence (bhava) ,°© must, of course, also 
be unwarranted. Thus Nagarjuna proceeds along the middle way 
(madhyama pratipad) empty of extremes towards his intangible goal: 
the unorigination of all phenomena.®’ 


86. RA, I, 72: vinasat pratipaksad va syad astitvasya nastita ... 
87. E.g. the initial stanzas of MK; RA, IV, 86. For anutpada in Mahayana sutras, 
Vimalakirtinirdesa, pp. 408-413; Hobogirin, s.v. Chudo. 


IT. Sinyatasaptati (SS) 


This text is in 73 verses (originally composed in the arya metre like 
VV and PK) accompanied by a commentary from the author’s own 
hand (svavrtti). It is ascribed to Nagarjuna by Bhavya,®*® Candra- 
kirti,®° and Santaraksita.°° Testimonies anterior to these are found 
in Akutobhaya?'! and *Dvadasadvaraka.?* Later on it is also referred to 
e.g. by Atisa.?? 

I have seen no references or allusions to the svavrtti, but as its 
prose-style (i.e., to be sure, in Tibetan) is quite similar to that of the 
commentaries on VV and VP, there is no good reason to impeach 
its authenticity.*4 

The doctrine and scope of SS do not differ from that of MK in 
comparison with which it may be said to form an appendix,” as it 
partly summarizes its verses, partly introduces new topics and 
elaborates old ones.?© Like MK it reveals no strict underlying struc- 


88. Ratnapradipa, 33a: dbu ma’t rtsa ba rtsod pa bzlog \\ ston nid bdun cu rigs drug cu \\ 
rnam par ’thag pa la sogs pas \| dnos rnams skye med Ses par bya \l. 

89. *MadhyamakaSastrastuti (ed. de Jong), 10: dysjva Sutrasamuccayam parikatham 
Ratnavahm Samstuti abhyasyaticiram ca Sastragaditas tap Karika yatnatap | 
Yuktyakhyam atha Sastikam saVidalam tam Sinyatasaptatim ya casav atha Vigrahasya 
racita Vyavartani, tam apt \\... 

90. 58 is quoted Madhyamakalampkaravrtti, 72b. 

91. 19-21 are quoted with indication of source 90b. 

92. 8 is quoted — very freely — from the *Saptatisfastra 160a 22, and 19 without 
indication of source 164b 27. 

93. Bodhipathapradipa (ed. Eimer), 1. 205. 

94. Cf. my remarks on his prose, above n. 74. It differs markedly from that of e.g. 
Akutobhaya, tediously dull as it often is, or Aksarasatakavrtti (cf. above n. 32), 
already more condensed in its style. On the other hand it is very close to that 
of Buddhapalita. — The verses of SS were aryas, as Parahita states ad 18-20, 
32, 36-37, 54-55, 63 and 68-69. 

95. Cf. above n. 70. — Having stated that SS and VV both are dbu ma las *phros pa 
Candrakirti goes on quoting MK, VII, 32 and adds that ston pa nid bdun cu pa 
ni de la brgal ba dan lan btab par gyur pa’t phytr de las *phros pa yin par mnon no 
(Yuktesastikavzttt, TP, No. 5265, Ya fol. 2b). This is, incidentally, also the 
opinion of Sunyatasaptativinstti, TP, No. 5269, Ya fol. 381b, q.v. 

96. Thus 29 is a summary of MK, XIX. 33-44 elaborate MK, XVII, and 45-54 
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ture of composition, but it may, as I have ventured, be divided into 
at least seven paragraphs. 

For the study of SS I have had the following sources at my 
disposal:?’ 


Sigla 


K  Sinyatasaptatikarika, trans. by GZon nu mchog, Gian Dhar ma 
grags and Khu lo. 
TP, No. 5227, T'sa fol. 27a-30b; TN, No. 3218, Tsa fol. 24a-26a. 
V  Siunyatasaptatiortti, trans. Jinamitra and Ye ées sde. 
TP, No, 5231, Tsa fol. 126a-138a; TN, No. 3222, Tsa fol. 
116b-128b. 
C  Siunyatasaptativstti, trans. Abhayakara and Dhar ma grags. 
TP, No. 5268, Ya fol. 305-381b; TN, No. 3259, Ya fol. 295a- 
375b. 
P Sunyatasaptativiortti, trans. Parahita and GZon nu mchog. 
TP, No. 5269, Ya fol. 381b-425a; TN, No. 3260, Ya fol. 357a- 
420b. 


The translations of the karikas included in C and P sometimes 
differ considerably — and sometimes unhappily — from that given in 
V, and more often agree with K than with the one in V.?® As 
editions and translations of V, C and P are expected I shall confine 
myself to an edition of K adding the karika version transmitted in 
V. Though I have consulted C and P my translation of the karikas 
strictly follows the svavrttt which must, of course, remain the final 


supplement MK, IV. These are only the most obvious instances beyond all 
doubt. — Acc. to C, 306a SS is a *samksepa of MK. 

97. For information about the Indian and Tibetan translators etc. I must refer to 
J. Naudou, Les bouddhistes kaSmiriens au Moyen Age, Paris 1968, passim. — 
Possibly the Sanskrit text of Candrakirti’s commentary (C) is still extant, see 
G.N. Roerich, The Blue Annals, Calcutta 1949, p. 342. (Note that C does not 
include verses 53 and 67, but P has all 73 stanzas.) 

98. The variants are of some interest for the light they shed on the technique of 
translating Sanskrit into Tibetan. As they hardly ever affect the sense, and a 
separate edition of C is expected I have only referred to C occasionally. P has 
not been of much use for the present purpose. — V does not seem to have been 
known to C and P. 
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authority in questions of interpretation.?? 

Here is the briefest possible survey of SS. It summarizes the ana- 
lysis given in the introduction to my Danish rendering of the verses 
with the author’s own commentary and must be supplemented by 
consulting the notes. 

1-6: The dharmas only exist vyavaharavasat (i.e. samurtitah) as yuktr 
shows that paramarthatah everything is anutpanna. 

7-26: All entities (bhava) are pratityasamutpanna, or sSunya. So nirvana 
is simply anutpada. 

27-32: Various aspects of bhava refuted as being relative. 

33-44: Karma is also funya according to orthodox Buddhism. 

45-57: Refutation of the five skandhas, above all rupa. 

58-66: avidya vanishes when it is understood, as shown, that there 
really is no bhava etc. whatsoever. 

67-73: Thus paramartha is simply sunyata, anutpada etc. However, 
since it is not generally realized, one. must resort to samurti with 
Sraddha in order to achieve it oneself.!° 


99. See my Danish translation (based on TP, TD and TN) referred to n. 75. —I 

regret that the Japanese translation (Datjo Butten, XIV) by Ryushin Uryuzu was 
not accessible to me. 
[I may here add that having collated K and V in TD I deemed that the 
variae lectiones, disregarding scribal errors, may be accounted for as results of 
emendation and contamination. Hence they have been eliminated from the 
apparatus. A similar editorial licence has clearly affected the transmission 
in case of the verses of VV and YS. — I have not collated the other texts in 
TD.] 

100. In my view it would be very naive to interpret the introduction ofe.g. fraddha in 
SS (cf. RA, I, 4-6; SS, 175b ff.) or the stress laid on vada in VV as signs of a 
development in the thought of Nagarjuna. Of course, facing new charges, he 
had to lend new nuances to his standpoint, but I do not think that his 
fundamental belief in sunyata, once formed, ever underwent any decisive 
change. | 


33 


3 Nagarjuniana 


Sunyatasaptati-karika II 
sTon pa nid bdun cu pa’i tshig le’ur byas pa I 


1. K/V 

| gnas pa’am skye ’jig yod med dam II dman pa’am mnam dan 
khyad par can | 

| sans rgyas jig rten snad dban gis II gsun gi yan dag dban gis min | 


| gnas pa’am skye ’jig yod med dam II dman pa’am mnam pa’am 
khyad par can | 
| sansrgyas jig rten bsnad dban gis II gsun gis yan dag dban gis min | 


2. K/V 

| bdag med bdag med min bdag dan II bdag med min pas brjod ’ga’an 
med | 

| brjod bya mya nan ’das dan mtshuns II dnos po kun gyi ran bzin 
ston | 


| bdag med bdag med min bdag dan I] bdag med min pas brjod ’ga’an 


med | 

| brjod par bya ba’i chos rnams kun || mya nan das mtshuns ran bzin 
ston | 

3. K/V 

| gan phyir dnos rnams thams cad kyi || ran bzin rgyu rkyen tshogs pa 
am | 


| so so’i dnos po thams cad la II yod min de phyir ston pa yin | 
| gan phyir dnos po thams cad kyi II ran bzin rgyu rkyen tshogs pa 


"am | 
| so so rnams la ’am thams cad la II yod min de’i phyir ston pa yin | 
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The Septuagint on Emptiness 


]. Though the Buddhas have spoken of duration (sthitz), origination 
(utpada), destruction (bhanga), being (sat), non-being (asat), low 
(hina), moderate (sama) and excellent (vifista) by force of worldly 
convention (lokavyavaharavaSat), [they] have not done [so] in an abso- 
lute sense (tattvavasat). 


2. Designations (abhidhana) are insignificant (na kim cit) as self 
(atman), non-self (anatman) and self-non-self (atmanatman) do not 
exist, [because] all expressible things (abhidheyabhava) are, like Nirva- 
na, empty of own being (svabhavasunya). 


3. Since all things all together lack substance (svabhava) either in 
causes or conditions (hetupratyaya) [or their] totality (samagrz) or se- 
parately, therefore they are empty (Sunya). 


1. Or, in the words of MK, XXIV, 8: dve satye samupasritya buddhanam 
dharmadesana; cf. VV, 28; YS, 30-33. For vyavahara in general, v. May (1959), 
p. 221, n. 760. — Here *lokavyavaharavasat = karyavasat of YS, 33, q.v. 

2. This verse about fattva (i.e. paramartha etc.) summarizes MK, XVIII, 1-7, q.v. 

3. Similar reason for anutpada VV, 1; 21; MK, I; XX. — Due to the fact that 
things lack svabhava they are termed Sunya, VV, passim. 
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4. K/V 

| yod phyir yod pa skye min te || med phyir med pa skye ma yin | 

| chos mi mthun phyir yod med min II skye ba med pas gnas ’gag 
med | 


| yod pa yod phyir skye ma yin II med pa med pa’i phyir ma yin | 
| chos mi mthun phyir yod med min II skye ba med phyir gnas ’gog 
| med | 


5. K/V 
| gan zig skyes de bskyed bya min Il ma skyes pa yan bskyed bya min | 
| skyes pa dan ni ma skyes pa’i II skye bzin pa yan bskyed bya min | 


| skyes pa bskyed par bya ba min II ma skyes pa yan bskyed bya min | 
| skye ba’i tshe yan bskyed bya min II skyes dan ma skyes pa yi phyir | 


6. K/V 
| bras bu yod par ’bras Idan rgyu || med de la’an rgyu min mtshuns | 
| yod min med pa’an min na’gal II dus gsum rnams su ’thad ma yin | 


|’*bras yod ’bras dan Idan pa’i rgyu II de med na ni rgyu min 
mtshuns | 
| yod min med pa min na’gal II dus gsum rnams su’an ’thad ma yin | 


7. K/V 
| gcig med par ni man po dan II man po med par gcig mi ‘jug | 
| de phyir rten cin ’brel ’byun ba’ill dnos po mtshan ma med payin | 


| gcig med par ni man po dan II man po med par gcig mi ’jug | 
| de phyir brten nas dnos po rnams II byun ba mtshan ma med pa 
yin | 


4 Kb med pa: med pas NP 
5 Kc skyes pa: skyed pa NP 
6 Vc min: yin NP 
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4. Being (sat) does not arise since it exists. Non-being (asat) does 
not arise since it does not exist. Being and non-being (sadasat) do not 
arise due to [their] heterogeneity (vazdharmya). Consequently they 
do not endure or vanish. 


5. That which has been born (jata) cannot be born (notpadya), nor 
can that which is unborn (gata) be born. But that which is [now 
said] to be born (utpadyamana) [is, in fact, partly] born (jata) [partly] 
unborn (ajata) [and] cannot be born (utpadya) either. 


6. A cause (hetu) has an effect (phalavat) when there is an effect 
(phala), but when there is no [effect] the [cause] amounts to no 
cause (ahetu). It is inconsistent (viruddha) that [the effect] neither 
exists nor does not exist. It is illogical that [the cause is active] in the 
three periods (kala). 


7. Without one (eka) there are not many (aneka). Without many 
(aneka) one (eka) is not possible. Therefore things that arise depen- 
dently (pratityasamutpanna) are indeterminable (animitta). 


4. This refutes the three hypothetically possible subjects of origination, sat etc. 
(really there are four kotzs, see e.g. CS, I11, 23) as does MK, VII, 20; CS, I, 13 
etc. 

5. Refutation ofutpada as the first of the three samskrtalaksana, cf. MK, VII, 1-2.- 
This verse corresponds to *Dvadasadvaraka, 26 (Taisho, No. 1568, 167a 23- 
24) which may, however, have read *jatajatavinirmukta (cf. MK, II, 1) in pada 
c. 

6. Again utpada is absurd because the notion of hetu (i.e. to utpada) is untenable. 
See MK, XX; RA, I, 47: pragjatah sahajatas ca hetur ahetuko ’rthatah | prajnapter 
apratitatvad utpattes caiva tattvatah \I 

7. Things (bhava) are also empty because they cannot be indicated (animitta) in 
terms of numbers (samkhya) since numbers also are pratityasamutpanna. Here 
the concept of eka/aneka seems quite concrete, so that eka = ksana or paramanu, 


cf. RA, I, 67-71. 
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8. K/V 


| rten ’byun yan lag bcu gnis gan II sdug bsnal ’bras can de ma skyes | 
| sems gcig la yan mi ’thad cin II du ma la yan ’thad ma yin | 


| rten *byun yan lag bcu gnis gan Il sdug bsnal ’bras can de ma 
skyes | 
| sems gcig la yan mi ’thad la |] du ma la yan mi ’thad do | 


9. K/V 
| rtag min mi rtag min bdag dan II bdag min gtsan min mi gtsan min | 
| bde min sdug bsnal ma yin te II de phyir phyin ci log rnams med | 


| mi rtag rtag min bdag med pa II bdag min mi gtsan gtsan ma yin | 
| sdug bsnal bde ba ma yin te II de phyir phyin ci log rnams med | 


10. K/V 
| de med phyin ci log bzi las II skyes pa’i ma rig mi srid la | 
| de med ’du byed mi ’byun Zin II Ihag ma rnams kyan de bZin no | 


| de med na ni phyin ci log II bzi las skyes pa’i ma rig med | 
| de med na ni ’du byed rnams II mi ’byun lhag ma’an de bzin no | 


11. K/V 
| ma rig du byed med mi ’byun II de med ’du byed mi ’byun Zin | 
| phan tshun rgyu phyir de gnis ni II ran bzin gyis ni ma grub yin | 


| ma rig du byed med mi ’byun II de med ’du byed mi ’byun bas | 
| de gnis phan tshun rgyu phyir yan II ran bZin gyis ni ma grub yin | 


8 Kb ’bras can N: ’bral can P 

9 Ka rtag min P: brtag min N 

10 Vb bzi: gzi NP 

11 Vd yin : min NP 

11 Ke gnis : nid NP; Vd yin : min NP 
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8. The [first of the] twelve dependently arising members (dvada- 
§anga), which results in suffering (dubkhaphala), is unborn (ajata): it is 
not possible in one mind (ekacitta) and it is not possible in many 
(aneka) either. 


9. Permanent is not (na nitya), impermanent is not (nanitya), non- 
self is not (nanatman), self is not (natman), impure is not (nasuci), pure 
is not (na Suct), pleasure is not (na sukha) and suffering is not (na 
duhkha). Therefore the perverted views do not exist (na viparyasa). 


10. Without these, ignorance (avidya) based on these perverted 
views is not possible. Without this [ignorance] the formative forces 
(samskara) do not arise and the remaining [ten members] similarly. 


11. Ignorance (avidya) does not occur without the formative forces 
(samskara) [and] without it the formative forces (samskara) do not 
arise. Since [they] are caused by one another (anyonyahetutah) they 
are not established with own-being (svabhava). 


8. Nor can citta (sems) be called eka or bhinna (i.e. aneka) because, as we shall see, 
its ‘content’ i.e. duhkha due to avidyadi is in fact ajata. — This verse is ‘quoted’, 
* Dvadasadvaraka, 2 (160a 22-23). 

9-10. The four viparyasas (see MK, XXIII) do not exist in themselves. Hence 
avidyadi which is based on them does not exist either. 
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12. K/V 
| gan zig bdag nid ran b2in gyis Il ma grub de gZan ji Itar bskyed | 
| de phyir gZan las grub pa yi Il rkyen gzan dag ni skyed byed min | 


| gan zig bdag nid ran bZin gyis || ma grub de gZan ji Itar bskyed | 
| de lta bas na pha rol po II ma grub rkyen gzan bskyed byed min | 


13. K/V 
| pha ni bu min bu pha min II de gnis phan tshun med min la | 
| de gnis cig car yan min Itar Il yan lag bcu gnis de bzin no | 


| pha bu ma yin bu pha min Il de gnis phan tshun med min la | 
| de gnis cig car yan min Itar Il yan lag bcu gnis de bzin no | 


14. K/V 
| ji ltar rmi lam yul brten pa’i Il bde sdug de yi yul med pa | 
| de bzin gan zig la brten nas Il gan Zig rten ’byun dan ’di med | 


| rmilam yul brten bde sdug dan Il yul de’an med Itar brten nas gan | 
| byun ba de yan de bzin med II brten nas gan yin de yan med | 


15. K/V 
| gal tednos rnams ran bZin gyis || med na dman mnam khyad ’phags 
dan | 


| sna tshogs nid ni mi ’grub cin II rgyu las kyan ni mnon ’grub min | 


| gal te dnos rnams ran bZin gyis II med na dnam mnam khyad ’phags 
nid | 

| yod min sna tshogs nid mi ’grub II rgyu las mnon par grub pa’an 
med | 


16. K/V 
| ran bZin grub na rten ’byun gi II dnos po med ’gyur ma brten na | 
| ran bzin med par ga la ’gyur II dnos po yod dan dnos med kyan | 


| ran bzin grub rten dnos mi ’gyur II ma brten par yan ga la yod | 
| ran bzin med nid mi ’gyur Zin Il ran bZin yod pa mi ’jig go | 


12 Vb gzan : bzin NP; Kc yi: yis NP 
15 Vd grub P: ’grub N 
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12. That which is unestablished by own-being, how could it 
create the others? Therefore conditions (pratyaya) established by 
others cannot create the others. 


13. A father is not a son, a son is not a father. Neither exists 
without being correlative (anyonya). Nor are they simultaneous 
(yugapat). The twelve members likewise. 


14, Just as pleasure (sukha) and pain (dukkha) depending upon an 
object in a dream (svapnavisaya) do not have [a real] object (visaya) 
thus neither that which arises dependently nor that which it arises 
dependently from exists. 


15. Opponent: If things (bhava) do not exist by own-being (svabhave- 
na), low (hina), moderate (sama), excellent (vis1sfa) and the manifold 
world (citra) are unestablished (astddha) and cannot even be estab- 
lished through a cause (hetutah). 


16. Reply: If own-being (svabhava) were established (szddha), de- 
pendently arising things would not occur. If [they were] uncondi- 
tioned how could own-being be lacking? True being (sadbhava) also 
does not vanish (abhava). 


11-14. Again avidyadi are anutpanna (i.e. Sunya) because they are pratityasamutpanna 
(in the sense of MK, XXVI, 1-12 and/or PK, 1-5, q.v.), prtaputravat (cf. VV, 
49-50). Thus sukha and duhkha (cf. v. 8) are no more real than experiences in a 
dream (cf. CS, I, 17; III, 5 etc.). 

15-16. In fact all the laukika-samvyavahara (see MK, XIV, 6-40; VV, 70; above v. 
1) are only possible because they are pratityasamutpanna. 


4] 


17. K/V 
| med la ran dnos gzan dnos sam II dnos med ’gyur ba ga la Zig | 
| des na ran dnos gzan dnos dan II dnos med phyin ci log pa yin | 


| med la ran gi dnos po ’am Il gzan dnos ’jig par ga la ’gyur | 
| de phyir gzan dnos dnos med dan II dnos dan ran dnos log pa yin | 


18 K/V 
| gal te dnos po ston yin na Il ’gag pa med cin skye mi ’gyur | 
| no bo nid kyis ston pa la II gan la ’gag cin gan la skye | 


| gal te dnos po ston yin na Il ’gag par mi ’gyur skye mi ’gyur | 
| no bo nid kyis ston pa la II gan la ’gag cin gan la skye | 


19 K/V 
| dnos dan dnos med cig car min || dnos med med na dnos po med | 
| rtag tu dnos po’an dnos med ’gyur II dnos med med par dnos mi 


srid | 


| dnos dan dnos med cig car med II dnos med med par dnos po med | 
| rtag tu dnos dan dnos med ’gyur II dnos dan dnos po med mi’gyur | 


20. K/V 
| dnos po med par dnos med min II ran las min Zin gZan las min | 
| de lta bas na de med na II dnos po med cin dnos med med | 


| dnos po med par dnos med med II bdag las ma yin gzan las min | 
| de lta bas na dnos po med II de med na ni dnos med med | 


21. K/V 
| yod pa nid na rtag nid dan II med na nes par chad nid yin | 
| dnos po yod na de gnis ’gyur II de phyir dnos po khas blans min | 


| dnos po yod pa nid na rtag II med na nes par chad pa yin | 
| dnos po yod na de gnis yin II de’i phyir dnos po khas blans min | 


17 Vb ’jig N : jog P; V om. c, sed v. K 
18 Vc kyis : kyi NP 
21 Vc yin: min NP 
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17. How could the non-existing (asat) have own-being (svabhava), 
other-being (parabhava) or non-being (abhava)? — Consequently own- 
being (svabhava), other-being (parabhava) and non-being (abhava) 
[result from] perverted views (viparyasa). 


18. Opponent: If things (bhava) were empty (Sunya) cessation (niro- 
dha) and origination (utpada) would not occur. That which is empty 
of own-being (svabhavena), how does it cease and how does it arise? 


19. Reply: Being (bhava) and non-being (abhava) are not simul- 
taneous (yugapat). Without non-being (abhava) no being (bhava). 
Being (bhava) and non-being (abhava) would always be. There is no 
being (bhava) independently of non-being (abhava). 


20. Without being (bhava) there is no non-being (abhava). [Being] 
neither arises from itself (svatah) nor from [something] else (faratah). 
This being so this [being] does not exist, so there is no being (bhava), 
and [therefore] no non-being (abhava). 


21. If there is being (sat) there is permanence (faSvata); if there is 
non-being (asat) there is necessarily (mzyatam) annihilation (uccheda). 
When there is being (bhava) these two [dogmas] occur. Therefore 
[one should] not accept being (bhava). 


17-20. The various forms of bhava (i.e. suabhava, parabhava, abhava and bhava as 
such) are only conceivable in mutual dependence. They do not occur 
independently (cf. MK, XV). — For v. 18 in particular cf. MK, XXIV, 1; 
XXV, 1-2. — Akutobhaya ad MK, XXI, 6 quotes 19-21 as from Sinyatasaptati. 
* Duadasadvaraka, 20 (164b 27-28) seems to be identical with SS, 19. 

21. Acceptance of bhava would moreover imply sasvatocchedagraha, cf. May, op.cit., 
p. 213, n. 720; IJ, XXIII, p. 179, n. 58 (cf. 2bid., p. 178, n. 9); MK, X XI, 14. 
The verse is quoted Madhyamakalamkaravrtti, TP, No. 5285, Sa fol. 75a (with 
Catubsataka, X, 25; RA, I, 60 to the same effect). 
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22. K/V 
| rgyun gyi phyir na ’di med de II rgyu byin nas ni dnos po ’gag | 
| snar bzin ’di yan ma grub cin II rgyun chad par yan thal bar’gyur | 


| rgyun gyi phyir na de med de II rgyu byin nas ni dnos po ’gag | 
| sna ma bzin du ’di ma grub II rgyun chad pa yi nes pa’an yod | 


23. K/V 
| skye ’jig bstan phyir sans rgyas kyi || lam bstan ma yin ston nid 


phyir | 
| °di dag phan tshun bzlog pa ru II mthon ba phyin ci log las yin | 


| skye ’jig gzigs pas mya nan ’das II lam bstan ston nid phyir ma yin | 
| °di dag phan tshun bzlog phyir dan II log pa’i phyir na mthon ba 
yin | 


24. K/V 
| gal te skye ’gag med yin na Il ci Zig ’gags pas mya nan ‘das | 
| ran bZin gyis ni skye med cin Il ’gag med gan de thar min nam | 


| gal te skye dan ’gag med na II gan Zig ’gag phyir mya nan ’das | 
| gan zig ran bzin skye med cin II ’gag med de thar ma yin nam | 


25. K/V 3 
| gal te ’gags las myan ’das chad II gal te cig Sos Itar na rtag | 
| de phyir dnos dan dnos med dag II mya nan ’das par run ma yin | 


| gal te mya nan ’das ’gog chad Il gal te cig Sos Itar na rtag | 
| de phyir dnos dan dnos med min II skye med ’gag pa’an med pa 
yin | 


26. K/V 
| gal te ’gog pa ’ga’ gnas na II dnos po las gzan de yod ’gyur | 
| dnos po med phyir ’di med la II dnos po med phyir de yan med | 


| gal te ’gog pa ’ga’ gnas yod II dnos med par yan der ’gyur ro | 
| dnos med par yan de med de II dnos med med par yan de med | 
22 Kb ’gag : ’ga’ NP 

26 Kd yan: las NP 
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22. Opponent: These [two dogmas] do not occur due to continuity 
(samtana) [which entails that] things (bhava) cease when they have 
given cause (hetum dattva) [to an effect]. — Reply: As before [vide 19a] 
this [continuity] is also unestablished. It also follows that the conti- 
nuity would be interrupted. 


23. Opponent: [No!] The Buddha’s teaching of the Way (margadesa- 
na) aims at showing origination (utpada) and cessation (nirodha), not 
at emptiness (Sunyata)! — Reply: To experience the two as mutually 
excluding (parasparaviparyaya) is a mistake (viparyaya). 


24. Opponent: If there is no origination (utpada) and cessation 
(ntrodha), then Nirvana is due to the cessation of what? — Reply: Is 
liberation (moksa) not that by nature (prakrtya) nothing arises and 
ceases? 


25. If Nirvana [results] from cessation (nirodha) [then there is] 
destruction (uccheda). If [Nirvana] were the contrary (ztara) [there 
would be] permanence (Sasvata). Therefore it is not logical that 
Nirvana is being (bhava) and non-being (abhava). 


26. If a definite cessation (mzrodhah kas cit) did abide it would be 
independent of being (bhavad anya). It does not exist without being 
(bhava), nor does [cessation] exist without non-being (abhava). 


22. The notion of samtana does not save one from safvatocchedagraha, cf. above, v. 
19;MK, XVII; XXI, 15-21. This, of course, is only paramarthatah, cf. MK, 
XXVIT, 22; Catubsataka, X, 25. 

23-26. As there is no bhava etc. nirvana cannot be defined as (bhava) nirodha, or abhava. 
In fact utpada and nirodha are sheer illusions (cf. MK, XXI, 11 and 
Lankavatara, X, 37; MK, X XV; RA, I 42; SL, 105, 123). Thus Nagarjuna’s 


notion of nirvana incurs no Sasvatocchedagraha. 
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27. K/V 

| mtshan gZi las gZan mtshan nid las II mtshan gzi grub par ran ma 
grub | 

| phan tshun las kyan ma grub ste II ma grub ma grub sgrub byed 
min | 


| mtshan gzi las mtshan grub mtshan las II mtshan gzi grub ste ran 
ma grub | 
| gcig las gcig kyan ma grub ste Il ma grub ma grub sgrub byed min | 


28. K/V 
| dis ni rgyu dan ’bras bu dan II tshor dan tshor ba po sogs dan | 
| lta po lta bya sogs ci’an run II de kun ma lus bSad pa yin | 


| dis ni rgyu dan ’bras bu dan Il tshor bcas tshor ba po sogs dan | 
| lta po Ita bya sogs ci’an run II de kun ma lus bSad pa yin | 


29. K/V 

| gnas med phan tshun las grub dan Il ’chol phyir ran nid ma grub 
phyir | 

| dnos po med phyir dus gsum ni Il yod pa ma yin rtog pa tsam | 


| mi gnas phan tshun grub phyir dan Il ’chol phyir bdag nid ma grub 
| phyir | 
| dnos po med phyir dus gsum ni Il yod pa ma yin rtog pa tsam | 


30. K/V 

| gan phyir skye dan gnas dan ’jig Il "dus byas mtshan nid ’di gsum 
med | 

| de phyir ’dus byas nid ma yin II dus ma byas la’an cun zad med | 


| gan phyir skye dan gnas dan ’jig Il dus byas mtshan nid ’di gsum 
med | 
| de phyir ’dus byas ’dus ma byas II ci yan yod pa ma yin no | 


28 Vc ci’an: ci yan NP 
29 Kb ’chol : ’tshol NP 
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27. The marked (laksya) is established from a mark (laksana) 
different from the marked (laksya). It is not established by itself (na 
svastddha). Nor are the [two] established by each other (faraspara) 
[since] unestablished cannot establish unestablished. 


28. In this [manner] cause (hetu), effect (phala), feeling (vedana), 
feeler (vedaka) etc., seer (drasty), visible etc. (drasfavyadi), whatever it 
may be, are all explained without exception. 


29. The three times (kalatraya) do not exist (substantially) since 
they are unfixed (asthita), mutually established (Parasparasiddha), and 
since they change [and] since they are not self-established [and 
finally] since there is no being (bhava). They are merely 
discriminations (vikalpamatra). 


30. Since the three marks of the conditioned (samskrtalaksana), 
[i.e.] origination (utpada), duration (sthitz) and cessation (bhanga) do 
not exist, therefore there is not the slightest conditioned (samskrta) 
nor unconditioned (asamskrta) [phenomenon]. 


27.-28. Again bhava in its various forms cannot be established by means of 
laksyalaksana because they are asiddha(v. MK, II, 21). Cf. also MK, IV, 7; V; 
CS, 1 12; *Dvadasadvaraka, 18-19 (163c 16-17; 164a 10-11). 

29. This refutation ofkala summarizes MK, XIX, q.v. *Dvadasadvaraka, 25 (166c 
21-22); CatuhSataka, XI. 
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31. K/V 
| ma zig mi ’jig zig pa’an min Il gnas pa gnas pa ma yin te | 
| mi gnas pa la’an gnas ma yin II skyes pa mi skye ma skyes min | 


| ma zig mi ’jig Zig pa’an min || gnas pa gnas pa ma yin te | 
| mi gnas pa yan gnas ma yin II skyes pa mi skye ma skyes min | 


32. K/V 
| dus byas dan ni ’dus ma byas I] du ma ma yin gcig ma yin | 
| yod min med min yod med min I| mtshams ’dir sna tshogs thams 


cad ’dus | 


|’dus byas dan ni ’dus ma byas I] du ma ma yin gcig ma yin | 
| yod min med min yod med min II mtshams ’dir rnam pa ’di kun 


dus | 


33. K/V 
| bcom Idan bla mas las gnas dan II las bdag las kyi ’bras bu dan | 
| sems can ran gi las dan ni II las rnams chud mi za bar gsuns | 


| las gnas pa ni bcom Idan gsuns II bla ma las bdag ’bras bu dan | 
| sems can las bdag bya ba dan II las rnams chud za min par gsuns | 


34. K/V | 

| las rnams ran bzin med gsuns te I| ma skyes gan de chud mi za | 

| de las kyan ni bdag ’dzin skye II de bskyed ’bzin de’an rnam rtog 
las | 


| gan phyir ran bzin med bstan pa Il de phyir de ma skyes pa las | 
| mi ’jig bdag ’dzin de las skye II de skyed ’dzin de’an rnam rtog las | 


32 Kc mtshams : mtshan NP 
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31. The undestructed (anasta) does not cease, nor does the de- 
structed (nasfa). The abiding (sthzta) does not abide, nor does the 
non-abiding (asthita) abide. The born (jata) is not born, nor is the 
unborn (qjata). 


32. Composite (samskyta) and non-composite (asamskrta) are not 
many (aneka), are not one (eka), are not being (sat), are not non- 
being (asat) [and] are not being-non-being (sadasat). All [possibili- 
ties] are comprised within this scheme. 


33. Opponent: The Lord (bhagavat), the Teacher, has spoken of 
karma’s duration, of karma’s nature and of karma’s result (phala) 
and also of the personal karma of living beings (sattva) and of the 
non-destruction (avipranasa) of karma. 


34. Reply: Karma is said to lack own-being (svabhava). [Karma] 
which is unborn (aqjata) is not destructed. From that again I-making 
(ahamkara) is born. But the belief (graha) which creates it is due to 
discrimination (vikalpa). 


30-32. Now samskrta and asamskrta cannot be established because their three 
laksanas (utpada, sthitt, bhanga) cannot be established as eka or aneka etc.: MK, 
VII and *Dvadasadvaraka, IV (162c-163c 13). 
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35. K/V 
| gal te las la ran bzin yod II de bskyed lus ni rtag par ’gyur | 
| las kyan sdug bsnal rnam smin can II mi ’gyur de phyir bdag tu 


gyur | 


| gal te las ni ran bZin ’gyur II de las skyes lus rtag par ’gyur | 
| sdug bsnal rnam smin can mi ’gyur II de phyir las kyan bdag tu 


-gyur | 
36. K/V 


| las nirkyen skyes yod min Zin II rkyen min las skyes cun zad med | 
|*du byed rnams ni sgyu ma dan II dri za’i gron khyer smig rgyu 
mtshuns | 


| las ni rkyen skyes ci yan med II rkyen min skyes pa’an yod min te | 
| du byed rnams ni sgyu ma dan II dri za’i gron khyer smig rgyu 
dra | 


37. K/V | 
| las ni non mons rgyu mtshan can II non mons ’du byed las bdag nid | 
| lus ni las kyi rgyu mtshan can || gsum ka’an no bo nid kyis ston | 


| las ni non mons rgyu mtshan can II ’du byed non mons las bdag nid | 
| lus ni las kyi rgyu mtshan can Il gsum ka’an no bo nid kyis ston | 


38. K/V 
| las med na ni byed po med II de gnis med pas ’bras bu med | 
| de med ne bar spyod po med II de bas dnos po dben pa yin | 


| las med na ni byed pa med II de gnis med par ’bras bu med | 
| de med phyir na za ba po II med pa yin pas dben pa yin | 


35 Vb rtag : brtag NP 
38 Vd yin: ni NP 
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35. If karma had own-being (svabhava) the body (deha) created by 
it would be permanent (nztya). So karma would not result in suf- 
fering (duhkha) and would therefore be substantial. 


36. Karma is not born by conditions (pratyaya) and by no means 
by non-conditions (apratyaya), for (ht) karma-formations (samskara) 
are like an illusion (maya), a city of Gandharvas (gandharvanagara) 
and a mirage (maricz). 


37. Karma has passions as its cause (kleSanimittaka). [Being] 
passions (klesa) the karma-formations (samskara) are of karmic na- 
ture (klesatmaka). A body (deha) has karma as its cause (karmanimitta- 
ka), so [all] three are empty of own-being (svabhavasunya). 


38. Without karma no agent (karaka). Without these two no result 


(phala). Without these no enjoyer (bhoktr). Therefore things are void 
(vivikta). 


33-44. Following 1s a rather long treatment of karma according to Madhyamaka. 
33 summarizes MK, XVII, 1-10, q.v. The remaining verses explain why, 
paramarthatah, karma is Sunya and how it is pratityasamutpanna. Thus we have: 
vikalpa (cf. below, v. 64) in the form of ahamkara (cf. RA, I, 27-35) generates 
klesa (cf. MK, XXIII, 1; XVIII, 5) which, again, gives rise to karma which 
finally conditions one’s deha (MK, XVII, 27) i.e. one’s rebirth (janma, RA, I 
35; II, 24). This cyclic process (cf. PK, 1-5) can only cease through cognition 
(jnana, darsana etc.) of tattva, i.e. Sunyata. — SS, 40-42 rec. by La Vallée Poussin, 
Prasannapada, p. 330, n.l. — The Buddha’s deSana (v. 44) varies as it depends 
upon sattvasaya, MK, XVIII, 6; BV, 98-99; RA, IV, 94-96; YS, 33. 
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39. K/V 


| las ni ston par yan dag par Il Ses na de nid mthon ba’i phyir | 
| las mi *byun ste de med na Il las las *byun gan mi ’byun no | 


| yan dag mthon phyir las ston par II legs par rnam par Ses na ni | 
| las mi ’byun ste las med na Il las las gan byun mi ’byun no | 


40. K/V 
| ji ltar bcom Idan de bzin géegs || rdzu ’phrul gyis ni sprul pa sprul | 
| sprul pa de yis slar yan ni Il sprul pa gZan zig sprul gyur pa | 


| ji ltar bcom Idan de bZin gSegs II de ni rdzu ’phrul gyis sprul pa | 
| sprul pa mdzad la sprul des kyan II sprul pa gzan zig sprul par 
byed | 


41. K/V 
| de la de bZin gSegs sprul ston II sprul pas sprul pa smos ci dgos | 
| gnis po min tsam yod pa yan Il ci yan run ste rtog pa tsam | 


| de la de bZin gSegs sprul ston II sprul pas sprul pa smos ci dgos | 
| rtog pa tsam gan ci yan run Il de dag gni ga yod pa yin | 


42. K/V 

| de bzin byed po sprul dan mtshuns II las ni sprul pas sprul dan 
mtshuns | 

| ran bzin gyis ni gan cun zad Il yod pa de dag rtog pa tsam | 


| de bzin byed po sprul par mtshuns II las ni sprul pas sprul dan 
mtshuns | 
| ran bZin gyis ni ston pa yin II rtog tsam gan ci’an run bar yod | 


39 Vd las: la NP 
41 Va de la: de las NP 
42 Vd ci’an: ci yan NP 
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39. When one correctly understands that karma is empty (fSunya) 
because the truth is seen (tattvadarsanat), karma does not arise. 
When [karma] is no more, that which arises from karma arises no 
more. 


40. Just as the Lord Tathagata magically (rddhya) has created a 
phantom (nirmitaka) and this phantom again (punah) has created 
another phantom ... 


41. (In that case Tathagata’s phantom is empty — not to mention 
the phantom [created] by the phantom! Both of them are but 
names, merely insignificant discriminations (vekalpamatra)) ... 


42. Thus the agent (karaka) is like the phantom (nzrmitaka), karma 
is like the phantom [created] by the phantom. By nature (sva- 
bhavena) [they are] insignificant (yat kim cit), merely discriminations 
(vikalpamatra). 


41. Is this verse a later interpolation? 
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43. K/V 
| gal te las kyi ran bzin yod || myan ’das byed po las kyan med | 
| gal te med na las bskyed pa’i Il *bras bu sdug dan mi sdug med | 


| gal te ran bZin gyis las yod II mya nan ’das las byed po med | 
| gal te med na las bskyed pa’i II *bras bu sdug dan mi sdug med | 


44. K/V 
| yod ces pa dan yod med ces II yod dan med ces de yan yod | 
| sans rgyas rnams kyis dgons pa yis Il gsuns pa rtogs par sla ma yin | 


| yod ces pa yod med ces pa’an II yod de yod med ces de’an yod | 
| sans rgyas rnams kyis dgons nas ni II gsuns pa rtogs par sla ma yin | 


45. K/V 
| gal te gzugs ni ran ’byun bZin II gzugs de ’byun las *byun ma yin | 
| ran las *>byun min ma yin nam II gzan las kyan min de med phyir | 


| gal te gzugs *byun las byun na II yan dag min las gzugs ’byun ’gyur | 
| ran gi no bo las ma yin II de med phyir nas gzan las min | 


46. K/V 
| gcig la bzi nid yod min cin II bzi la’an gcig nid yod min pas | 
| gzugs ni *byun ba chen po b2i Il rgyur byas nas grub ji Itar yod | 


| gcig la’an bZi ni yod min Zin II bzi la’an gcig ni yod min na | 
| *>byun ba che bzi med brten nas II gzugs ni ji ltar grub par ’gyur | 


47. K/V 
| Sin tu mi ’dzin phyir de med II rtags las ze na rtags de’an med | 
| rgyu dan rkyen las skyes pa’i phyir II rtags med par yan mi rigs so | 


| Sin tu mi ’dzin phyir gal te Il rtags las Se na rtags de med | 
| rgyu dan rkyen las skyes phyir ro II yod na’an rtags med rigs ma 
yin | 


44 Kc kyis : kyi NP; Kd rtogs par sla : rtog par bla NP 
47 Kb Ze na rtags : zen na rtag NP; Kd rtags : rtag NP; Vd ma: pa NP 
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43. If karma possessed own-being (svabhava) there would be no 
Nirvana nor deeds [of an] agent (karakakarma). If [karma] does not 
exist the pleasant or unpleasant result (phala) created by karma 
does not exist. 


44, ‘Is’ and ‘is not’ and also ‘is, is not’ has been stated by the 
Buddhas with an intention (abhiprayena). It is not easy to under- 
stand! 


45. If form (rupa) is material (bhautika) in itself, form (rupa) does 
not arise from the elements (bhuta). It is not derived from itself. It 
does not exist, does it? Nor from anything else. Therefore it does not 
exist [at all]. 


46. The four [great elements] are not in one [of the elements] and 
one of them is not in any of the four [elements]. How can form (rupa) 
be established with the four great elements (mahabhuta) as [its] 
cause? 


47. Since it is not conceived directly [form does, it seems,] not 
exist. But if [you maintain that it is conceived] through a mark 
(linga), that mark, however, does not exist since it is born from 
causes and conditions (hetupratyaya). And it would be illogical [if 
form could exist] without a mark (linga). 


44. Allusion to satyadvaya. 

45. Now (45-54) the author refutes the existence of rupa which, samurtitah, is varna 
and samsthana (see v. 50). — First rupa is unreal because it is neither one with 
the mahabhuta nor different from them. Similarly MK, IV, 1-5. 

46. Again the mahabhita cannot be established as eka or aneka (RA, I, 83-89). So 
rupa cannot be bhautika, cf. RA, I, 99; CS, I, 5. 

47. One cannot infer the existence of rupa from its linga, i.e., | assume, bhautika 
cannot e.g. be subtle as it is derived from bhuta that must be gross. See RA, I, 
90; Pancaskandhaprakarana, p. 2.— If, on the other hand, rupa really did exist as 
the Abhidharmika contends, it could not be without linga (i.e. it could not 
change its linga under the influence of the mahabhuta). 
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48. K/V 
| gal te blo des gzugs ’dzin na Il ran gi ran bzin la ’dzin ’gyur | 
| rkyen las skyes pas yod min pas II yan dag gzugs med ji Itar ’dzin | 


| gal te gzugs ni ’dzin ’gyur na II bdag gi ran bzin nid ’dzin ’gyur | 
| med pa rkyen las skyes pa’i blos II gzugs med ji ltar’dzin par ’gyur | 


49. K/V 
| ji skad bSad gzugs skyes pa’i blo’i || skad cig skad cig gis mi ’dzin | 
| das dan ma ’ons pa gzugs kyan II de yis ji ltar rtogs par ’gyur I 


| gan tshe blo ’byun skad cig pas Il gzugs skyes skad cig mi ’dzin na | 
| de yis das dan ma ’ons pa’i Il gzugs ni ji ltar rtogs par ’gyur | 


50. K/V 
| gan tshe nam yan kha dog dan Il dbyibs dag tha dad nid med pas | 
| de dag tha dad ’dzin yod min II gzugs de gcig tu’an grags pa min | 


| gan tshe nam yan kha dog dbyibs II tha dad nid ni yod ma yin | 
| tha dad gcig tu ’dzin pa med II de ghis gzugs su grags phyir ro | 


51. K/V 
| mig blo mig la yod min te II gzugs la yod min bar na med | 
| gzugs dan mig la brten nas de II yons su rtog pa log pa yin | 


| mig blo mig la yod min te II gzugs la yod min bar na’an med | 
| mig dan gzugs la brten nas de II yons su rtog pa log pa yin | 


52. K/V 

| gal te mig bdag mi mthon na II des gzugs mthon bar ji Itar ’gyur | 

| de phyir mig dan gzugs bdag med II skye mched lhag ma’an de bzin 
no | 


| gal te mig bdag mi mthon na II de gzugs mthon bar ji Itar ’gyur | 

| de phyir mig dan gzugs bdag med II skye mched lhag ma’an de dan 
dra | 

48 Kb gi: gis NP; Vd par N: paN 

49 Vc yis: yi NP; Kd yis: yi NP; Vd rtogs : rtog NP 

52 Ka mi: mig NP 
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48. If mind (buddhz) could grasp form (rupa) it would grasp its own 
own-being (svasvabhava). How could a [mind] which does not exist 
as it is born from conditions (fratyaya) really conceive absence of 
form (rupabhava)? 


49. Since one moment of mind (buddhiksana) cannot within [the 
very same] moment (ksana) grasp a form (rupa) born as explained, 
how could it understand a past (afzta) and a future (anagata) form 


(rupa)? 


50. Since colour (varna) and figure (samsthana) never exist apart 
(bhinna) they cannot be conceived apart (bhinna), [for] is form (rupa) 
not [generally] acknowledged to be one (eka)? 


31. The sense of sight (caksurbuddht) is not inside the eye (caksuh). 
It is not in form (rupa) or in between. [Therefore] the image (farikal- 
pa) depending upon form and eye (caksurupa) is false (mithya). 


52. If the eye (caksuh) does not see itself, how can it see form 
(rupa)? Therefore eye and form are without self (anatman). The re- 
maining sense-fields (ayatana) similarly. 


48. Here I take buddhi in the sense of caksurvijnana (cf. the use of ghatabuddhi, VP, 
16-19). Since caksuriipe pratityaivam ukto vijnanasambhavak (RA, IV, 55) such a 
buddht is med pa, i.e. funya. So it cannot perceive rupa to which a similar 
argument applies. Moreover, buddhi would have to perceive itself (which is 
absurd) in order to perceive other things, i.e. rupa, cf. MK, III, 2 (which must 
be understood in the sense of Catuhfataka, XIII, 16, q.v.); RA, IV, 64. 

49. Again buddhi cannot perceive rupa/visaya because being ksanika objects are 
never samprata. A buddht which has aftta or anagata as its object is, of course, 
vyartha, see RA, IV, 56-57. 

50. That rupam dvidha varnah samsthanam ca is well-known, cf. e.g. Amrtarasa, p. 115; 
Pancaskandhaprakarana, p. 4. Also CatuhSataka, XIII, 7. 

51. Similarly Catupéataka, XIII, 17, q.v. 


37 


53. K/V 
| mig ni ran bdag nid kyis ston II de ni gzan bdag gis kyan ston | 
| gzugs kyan de bZin ston pa ste II skye mched lhag ma’an de bZin no | 


| mig de ran bdag nid kyis ston Il de ni gzan bdag nid kyis ston | 
| gzugs kyan de bzin ston pa ste II skye mched Ihag ma’an de bzin 
ston | 


54. K/V 
| gan tshe gcig reg lhan cig ’gyur II de tshe gzan rnams ston pa nid | 
| ston pa’am mi ston mi bsten la Il mi ston pa yan ston mi brten | 


| gan tshe gcig reg lhan cig ’gyur Il de tshe gZan rnams ston pa yin | 
| ston pa’an mi ston mi sten te II mi ston pa ’an ston pa min | 


55. K/V 
| no bo mi gnas yod min pas II gsum ’dus pa yod ma yin no | 
| de bdag nid kyi reg med pas II de tshe tshor ba yod ma yin | 


| gsum po yod min mi gnas pa’i Il ran bzin ’du ba yod min pas | 
| de bdag nid kyi reg pa med Il de phyir tshor ba yod ma yin | 


56. K/V 
| nan dan phyi yi skye mched la II brten nas rnam par Ses pa ’byun | 
| de lta bas na rnam Ses med II smig rgyu sgyu ma bzin du ston | 


| nan dan phyi yi skye mched la II brten nas rnam par ges pa ’byun | 
| de lta bas na rnam Ses med II smig rgyu sgyu ma bZin du ston | 


53 Kb bdag : dag NP; Kd skye mched : skye med NP 
54 Kc pa’an : pa’am NP; Kd ston mi: brten mi NP 
55 Ke bdag : dag NP; Vc kyi: kyis NP 

56 Ke med : ni NP 
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53. Eye is empty (Sunya) of its own self (svatman). It is also empty 
(funya) of another’s self (paratman). Form is likewise empty (Sunya). 
The remaining sense-fields (ayatana) similarly. 


54. When one [sense-field] occurs simultaneously with contact 
(sparsa), then the others are superfluous (Sunya). Empty (Sunya) does 
not depend upon non-empty (asunya), and non-empty does not 
depend upon empty. 


55. Having no [independent] fixed nature the three cannot come 
into contact. Since there is no contact (sparsa) which has this nature, 
therefore feeling (vedana) does not exist. 


56. Consciousness (vijnana) occurs dependent upon the internal 
and external sense-fields (ayatana). Therefore consciousness (vzjnana) 
is empty (sunya), like mirages and illusions (maricimayavat). 


52-53. As each of the twelve ayatanas is incapable of fulfilling its respective 
function in itself it lacks suabhava, it is Sunya, for akrtrimah svabhavo hi nirapeksah 
paratra ca (MK, XV, 2). Cf. MK, ITI. 

54. The commentaries to this verse are far from exhaustive. But v. RA, IV, 52-54. 
Since each of the six sparsayatana (= indriya, ref. CPD, II, p. 129) can only 
have one object (artha/visaya) at a time (RA, IV, 52; Catuhfataka, XI, 18) this. 
implies that the senses and their respective objects — taken pratyekam — must 
be vyartha (RA, IV, 54). 

55. There can be no samnipata, i.e. sparfa (MK, X XVI, 5) of indriya, visaya and 
vijnana, since, as shown (cf. also MK, XIV) they do not exist by themselves. 
Hence they cannot come together. Thus it is only samourtitah that one can say 
sparsac ca vedana sampravartate (MK, X XVI, 5). 
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57. K/V 
| rnam Ses Ses bya la brten nas Il ’byun la Ses bya yod ma yin | 
| Ses bya Ses pa med pa’i phyir Il de phyir Ses pa po nid med | 


| rnam Ses rnam Ses bya brten nas II ’byun bas yod min Ses pa dan | 
| rnam Ses bya med phyir de’i phyir II rnam Ses byed pa med pa nid | 


58. K/V 
| thams cad mi rtag yan na ni Il mi rtag pa yan rtag pa med | 
| dnos po rtag dan mi rtag nid Il ’gyur na de Ita ga la yod | 


| thams cad mi rtag mi rtag pa’am Il yan na rtag pa ci yan med | 
| dnos yod rtag dan mi rtag nid Il yin na de ltar ga la yod | 


59. K/V 
| sdug dan misdug phyin ci log II rkyen las chags sdan gti mug dnos | 
| >byun phyir chags sdan gti mug dan Il ran bzin gyis ni yod ma yin | 


| sdug dan mi sdug phyin ci log I| rkyen skyes chags sdan gti mug 
rnams | 
| >byun ste de phyir ran bzin gyis Il "dod chags Ze sdan gti mug med | 


60. K/V 

| gan phyir de nid la chags Sin II de la ze sdan de la rmons | 

| de phyir rnam par rtog pas bskyed II rtog de’an yan dag nid du 
med | 


| gan phyir der chags der sdan der || rmons pa de phyir de dag ni | 
| rnam rtog gis bskyed rnam rtog kyan II yan dag nid du yod ma yin | 


57 Ka nas: na NP; Va nas: na NP 
59 Kb gti mug P: gti mus N 
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57. Since consciousness (vijnana) arises dependent on a discern- 
ible object (vineya), the discernible does not exist [in itself]. Since 
[the conscious subject] does not exist without the discernible 
(vijneya) and consciousness (vijnana), therefore the conscious subject 
(vajnatr) does not exist [by himself]. 


58. [In a relative sense] everything is impermanent, but [in the 
absolute sense] nothing is permanent (nitya) or impermanent 
(anttya). [If there] were being (bhava) then it could be permanent 
(ntya) or impermanent (anitya). But how is that [possible]? 


59. Since the entities desire (raga), hatred (dvesa), and stupidity 
(moha) occur dependently upon perverted views about pleasant 
and unpleasant (Subhasubhaviparyasa) therefore desire, hatred, and 
stupidity do not exist by own-being (svabhava). 


60. Since one [may] desire, hate and be infatuated about the very 
same [thing] therefore [the passions] are created by discrimination 
(vikalpa) and that discrimination is nothing real. 


56-57. Refutation of the fifth skandha, its objects and its agent. Similarly CS, I, 
10; BV, 26-56; Catuhsataka, XIII, 23. Cf. CS, ITI, 50. 

58. Now (58-61) it is argued that the four viparyasas, the source of avidya (see 10, 
62) do not exist paramarthatah. — Since the concept of bhava is untenable (as 
shown above 7, 17 ff.) nothing can really be either nitya or anitya etc. — The 
verse is quoted Madhyamakalamkaravrtt1, loc.cit., 72b: thams cad rtag min mt rtag 
pa’an \\ci_yan med de rtag de bZin\\ dnos yod rtag dan mi rtag par \\’gyur na de nt ga la 
yod Il. 

59-61. The klesas are — samvrtitak — born from the viparyasas (MK, XXIII, 1). But 
as experience shows (cf. BV, 19-20; CatuhSataka, VIII, 2-3) viparyasas must be 
sheer vikalpas. This implies that a vikalpa really has no definite object before it. 
So, paramarthatah, without an object a vikalpa is simply nought. 
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61. K/V 
| brtag bya gan de yod ma yin II brtag bya med rtog ga la yod | 
| de phyir brtag bya rtog pa dag II rkyen las skyes phyir ston pa nid | 


| rnam brtag bya gan de yod min II brtag bya med rtog ga la yod | 
| de phyir rkyen las skyes pa’i phyir || brtag bya rnam par rtog pa 
ston | 


62. K/V 
| de nid rtogs pas phyin ci log II bzi las byun ba’i ma rig med | 
| de med na ni du byed rnams II mi ’byun lhag ma’an de bZin no | 


| yan dag mthon phyir phyin ci log II bzi las skyes pa’i ma rig med | 
| de med phyir na ’du byed rnams II mi’byun lhag ma’an de bZin no | 


63. K/V 
| gan gan la brten skye ba’i dnos II de de med pas de mi skye | 
| dnos dan dnos med ’dus byas dan II ’dus ma byas zi mya nan “das | 


| gan brten gan skyes de de las Il skyes de de med mi ’byun no | 
| dnos dan dnos med ’dus byas dan II ’dus ma byas Zi mya nan "das | 


64. K/V 
| rgyu rkyen las skyes dnos po rnams II yan dag nid du rtog pa gan | 
| de ni ston pas ma rig gsuns II de las yan lag bcu gnis ’byun | 


| rgyu dan rkyen las skyes dnos rnams II yan dag par ni rtog par gan | 
| de ni ston pas ma rig gsuns II de las yan lag bcu gnis ’byun | 


61 Va rnam P: nam N; Kb yod P: lod N 
62 Ka pas: pa’i NP 
63 Kd Zi (cf C) : *di NP; Vd sin NP 
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61. That which is imagined (fariklp-) does not exist. Without an 
imagined object how can there be imagination (vikalpa)? So since 
the imagined and the imagination are born by conditions (pratyaya- 
ja) therefore [they are] empty (Sunya). 


62. By understanding the truth (tattva), ignorance (avidya), which 
arises from the four perverted views (viparyasa), does not exist. 
When this is no more the karma-formations (samskara) do not arise. 
The remaining [ten members] likewise. 


63. The thing (bhava) arising dependent upon this or that (tat tat) 
does not arise when that is absent. Being (bhava), non-being 
(abhava), composite and incomposite (samskrtasamskrta) are calm 
(fanta) [and] extinguished (nirvrta). | 


64. To imagine (kl/p-) that things (bhava) born by causes and 
conditions (hetupratyaya) are real (samyak) is called ignorance (avidya) 
by the Teacher (Sastr). From that the twelve members (dvadasanga) 
arise. 


62. Now that avidya has been deprived of its basis, the eleven angas based upon 
avidya also vanish, QED. — Cf. the identification ofavidya with pindasamjna etc. 
(= viparyasa) in Salistambasitra, quoted Prasannapada, p. 562. 

63-64. So avidya is simply unawareness of the universal law of pratityasamutpada, 
cf. MK, XVIII, 9-11. It is, as svavrtti to 64 says, brten pa’i dnos por mnon par Zen 
pa dan lta ba dan rtog pa dan *dzin pa. We may add bhavabhavaparamarsa, RA, I, 42; 
bhavabhyupagama, YS, 46. See Dhammasangani, p. 213 for these equivalents 
(... gaha, patiggaha, abhinivesa, paramasa, vipartyasaggaha ...) 
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65. K/V 
| dnos po ston par de rtogs na II yan dag mthon phyir rmons mi 


gyur | 
| de ni ma rig ’gog pa yin II de las yan lag bcu gnis ’gag | 


| yan dag mthon phyir dnos ston par II legs Ses ma rig mi *byun ba | 
| de ni ma rig ’gog pa yin Il de phyir yan lag bcu gnis ’gag | 


66. K/V 
| du byed dri za’i gron khyer dan II sgyu ma smig rgyu skra Sad dan | 
| dbu ba chu bur sprul pa dan II rmilam mgal me’i’khor lo mtshuns | 


| du byed dri za’i gron khyer dan II sgyu ma smig rgyu chu bur dan | 
| chu yi dbu ba mtshuns pa ste || rmi lam mgal me’i ’khor lo dra | 


67. K/V 
| ran bzin gyis ni ’ga’ yan med Il ’di la dnos po med pa’an med | 
| rgyu dan rkyen las skyes pa yi II dhos dan dnos med ston pa yin | 


| ran bzin gyis ni dnos ’ga’ med II ’di la dnos po med pa’an med | 
| rgyu dan rkyen las skyes pa yi || dnos dan dnos med ston pa yin | 


68. K/V 
| dnos kun ran bzin ston pas na II de bzin gSegs pa mtshuns med pas | 
| rten cin ’brel par ’byun ba ’di Il dnos po rnams su ne bar bstan | 


| dnos po thams cad ran b2Zin gyis || ston pa yin pas dnos rnams kyi | 
| rten *byun de nide bZin gSegs || mtshuns pa med pas ne bar bstan | 


65 Kd yan lag : yan yag NP 

66 Kb smig : mig NP; Vd mgal : ’gal NP 
67 Va ’ga’ : gags NP 

68 Vb kyi : kyis NP 
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65. But when one, by seeing correctly, has understood that things 
(bhava) are empty (sunya) one is not infatuated (mugha). That is the 
cessation of ignorance (avidyanirodha). ‘Thereupon the twelve mem- 
bers (dvadasanga) stop. 


66. Karma-formations (samskara) are like the city of Gandharvas 
(gandharvanagara), illusions (maya), mirages (marci), nets of hair 
(kesonduka), foam (phena), bubbles (budbuda), phantoms (nirmitaka), 
dreams (svapna) and wheels of firebrand (alatacakra). 


67. Nothing exists perforce of own-being (svabhavena), nor is there 
any non-being (abhava) here. Being and non-being born by causes 
and conditions (hetupratyaya) are empty (Sunya). 


68. Inasmuch as all things are empty of own-being (svabhava) the 
incomparable Tathagata has taught this dependent co-origination 
(pratityasamutpada) about things (bhava). 


65-69ab. When one realizes that bhava etc. are funya, that they lack svabhava like 
illusions etc., avidya etc. vanishes. That amounts to paramartha. Cf. MK, 
XXVI, 11; CS, III, 36ff. 
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69. K/V 

| dam pa’i don ni der zad de II ’jig rten nor byas tha snad dag | 

| sna tshogs thams cad rdzogs sans rgyas I| bcom Idan das kyis bden 
brtags mdzad | 


| dam pa’i don ni der zad do II sans rgyas bcom Idan ‘das kyis ni | 
| jig rten tha snad brten nas su II sna tshogs thams cad yan dag 


brtags | 

70. K/V 

| jig rten pa yi chos bstan mi ’jig cin Il yan dag nid du nam yan chos 
bstan med | 

| de bzin gSegs pas gsuns pa ma rig pas II de las dri med brjod pa’di 
las skrag | 


jig rten pa yi bstan mi ’jig Il yan dag chos bstan ci yan med | 
| de bzin gSegs bSad ma rtogs nas I! de phyir sgrub rtogs med ‘dir 
skrag | 


71. K/V 
| di la brten nas ’di ’byun Zes II ’jig rten tshul ’di mi ’gog cin | 
| gan brten ran bzin med pas de II ji Itar yod ’gyur de nid nes | 


| di brten ’di’byun Zes bya ba’i Il ’jig rten sgrub ’di ’gog mi mdzad | 
| rten *byun gan de ran bzin med II ji ltar de yod yan dag nes | 


72. K/V 
| dad Idan de nid tshol la brtson II tshul ’di rigs pas rjes dpog gan | 


| rten med chos ’ga’ brten pa yi II srid dan srid min spans nas 21 | 


| dad Idan yan dag tshol lhur len II chos bstan gan la’an mi brten gan | 
| sgrub di rigs pas rjes gner te II dnos dan dnos med spans nas Zi | 


70 Vc bgad ma rtogs : pa béad rtogs P (rtog N); Vd rtogs : rtog NP 
71 Va brten : rten NP 
72 Kb dpog : dpogs NP; Kc ’ga’ brten : ’gal bstan NP 
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69. The ultimate meaning (f/aramartha) consists in that! The 
perfect Buddhas, the Lords (bhagavat) have [only] conceived the 
entire manifoldness (citram vifvam) relying upon the world [as a] 
convention (lokavyavahara). 


70. The worldly norms (laukikadharma) are not violated but in 
reality (tattvatah) [the Tathagata] has expressed no teachings about 
his principles (dharmadesana). Being ignorant about what the 
Tathagata states [fools] are consequently afraid of this spotless 
preaching (vimalavacana). 


71. The worldly principle that ‘this arises depending upon that’ is 
not violated. But since that which is dependent lacks own-being, how 
can it exist? That is certain! 


72. One with faith (fraddhavat) trying to seek the truth (tattva), one 
who considers this principle (naya) logically (yuktya) [and] relies 
[upon] a supportless norm (dharma) overcomes existence (bhava) and 
non-existence (abhava) [and becomes] calm (Santa). 


69cd-73. However, as long as one has not yet realized paramartha one must have 
§raddha (cf. RA, I, 5-6) and rely on vyavahara (cf. MK, XXIV, 8-10; BV, 67). 
Thus nirvana, i.e. ragadvesamohaprahana (°ksaya) (see SS, 221a 4 quoting 
Samyuktagama, cf. Samyutta, IV, p. 251ff.), is approached, i.e. attained (cf. 
MK, XXIV, 10). 
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73. K/V 7 

| di dag rkyen di las rig nas II Ita nan dra ba kun Idog des | 

| chags rmons khon khro spans pa’i phyir Il ma gos mya nan das pa 
thob | 


| rkyen nid *di pa di Ses nas II Ita nan dra ba’i rtog pa Idog | 


| chags rmons khon khro spans phyir te Il ma gos mya nan ‘das ner 
gro | 
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73. When one understands ‘this is a result of that’, the nets of bad 
views (kudysfijala) all vanish. Then one unsullied (alipta) obtains 
Nirvana by abandoning desire (raga), delusion (moha) and hatred 


(dvesa). 
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III. Vigrahavyavartan (VV) 


This text is ascribed to Nagarjuna by Bhavya,!°! Candrakirti!® 
and Santaraksita,!°3 and later testimonies are also known. It is 
written in the arya metre and provided with a svavytt: in a simple and 
clear prose, but not without some tiresome pedantry.!® VV is 
extant in Sanskrit,!°© Tibetan and Chinese and has often been 
translated into modern languages. !°’ 

Like SS it was probably composed later than MK,!°8 and I agree 
with Candrakirti that it, with SS, forms an appendix to the opus 
magnum.'°? Its scope is — according to the prevailing rules of 
debate!!° — to defend Nagarjuna’s thesis that all things are empty, 


101. See n. 88. 

102. See n. 89; Prasannapada, pp. 16, 29, 59; Yuktisastikavrtti, 2b. 

103. Madhyamakalamkaravrttt, 72b (quotes VV, 70). 

104. E.g. Atisa’s Panjtka to Bodhipathapradipa, padas 205-208 (translated in my paper 
ref. to n. 49). 

105. Too many repetitions and too much spelling out. On the other hand this 
serves to prevent misunderstandings among vaineyas about the author’s 
doctrine. Thus the style may to a certain extent be dictated by the notion of 
upayakausalya (cf. BS, 17). 

106. The critical edition of E.H. Johnston and A. Kunst was recently reprinted 
with a (revised) English translation by K. Bhattacharya: The Dialectical 
Method of Nagarjuna (Vigrahavyavartam), Delhi 1978. (This supersedes K. 
Bhattacharya’s previous rendering and notes, J/P, I, pp. 217-161 and 
V, pp. 237-241.) 

107. The Chinese version (Taisho, No. 1631) was translated by G. Tucci, Pre- 
Dinnaga Buddhist Texts on Logic from Chinese Sources, Baroda 1929. The Tibetan 
version (also edited by Tucci) was translated into French by S. Yamaguchi: 
‘Traité de Nagarjuna: Pour écarter les vaines discussions’, JA, CCXV, pp. I- 
86, with useful notes. — A good Italian version by R. Gnolli, of.czt., pp. 139-156 
(karikas only). — A partial version by E. Frauwallner, Die Philosophie des 
Buddhismus, Berlin 1969, pp. 200-204. — Several modern discussions, most 
recently by M. Siderits: “The Madhyamaka Critique of Epistemology’, J/P, 
VIII, pp. 307-335. 

108. MK, XXIV, 10 cited ad VV, 28. 

109. See n. 70. 

110. Cf. the brief “Glossary of the significant Nyaya technical terms used in the 
Vigrahavyavartam’ given by Bhattacharya, op.cit., p. 51 (cf. JIP, V, pp. 240- 
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because they lack own-being, as, for instance, a phantom. This is 
done on a relative (samvrtitah) and absolute ( paramarthatah) level.'"' 
The sources are as follows: 


Srgla 


K 


111. 


Vigrahavyavartamkarika, trans. by Jnanagarbha & dPal brtsegs, 
rev. by Jayananda and mDo sde dpal. 


241). — In the opinion of Bhattacharya (ibid., p. 38, n. 2) Nagarjuna’s 
opponent is a ‘Naiyayika realist’, and in a paper ‘On the relationship 
between Nagarjuna’s Vigrahavyavartam and the Nyayasutra-s’, JIES, V, pp. 
265-273 (cf. op.cit., p. 4, n. 15 (not n. °51’)) he has discussed this question 
criticizing some of the views expressed by G. Oberhammer, ‘Ein Beitrag zu 
den Vada-Traditionen Indiens’, WZKSO, VII, pp. 63-103. — It is true that 
VV and Nyayasutra are ‘interdependent’ (to use Tucci’s expression, op. ctt., p. 
XXVii, q.v.) but it is wrong to regard the ‘opponent’ in VV as a Nalyayika (i.e. 
an exponent of NS in some form). In my opinion he must be an 
Abhidharmika following, of course, the rules of debate prescribed in some 
Buddhist work on logic such as * Upayahrdaya etc. My main arguments are: a) 
Together with MK and SS, VV forms a unity addressed to the same audience 
(cf. above, n. 81), viz. Abhidharmikas; b) In VV the Buddhist term agama 
(the third pramaga) is invariably used, not the corresponding Nyaya term 
Sabda; c) The udaharanas VV, 23 and 27 can only be acceptable to a Buddhist 
opponent; d) The svavrttt to VV, 54, 55 and 70 only makes sense if the 
opponent is a Buddhist; e) Nagarjuna devoted a special work to his 
controversy with Nyaya, viz. VP (cf. Kajiyama, “On the relation between the 
Vaidalyaprakarana and the Nyayasutra’, JBK, V, pp. 192-195). — Future 
discussions about the relationship between VV and NS are bound to take 
into account not only VP but also the pertinent evidence found in *Satasastra, 
or *Sataka (Taisho, No. 1569), and *Upayahrdaya (cf. above, n. 44). 

Thus 1-20 give the objections of the Buddhist opponent, real or imaginary. 
21-26 are Nagarjuna’s replies samurtitah following the common rules of 
debate, giving a pratyna etc. 27ff. is Nagarjuna’s standpoint paramarthatah. 
The agama-background of this is, I think, Lankavatarasutra, pp. 166-169 (... 
pratina na karamya ... q.v.). The decisive shift of argumentative level (i.e. 
between samurti and paramartha) is indicated by athava (VV, 28a) which often 
has a strong adversative force in Nagarjuna as well as Aryadeva. Often it 
must (like its short formatha) be rendered by ‘on the other hand’ or better Latin 
tmmo vero, or sin autem (cf. e.g. VV, 2a, 10a, 12a, 15a, 19a, 27a etc. etc.). 
Apparently this crucial point has escaped modern translators of VV and 
consequently obscured the inherently clear structure of that work. — The fact 
that Nagarjuna is thus ready to argue at both levels also renders the criticism 
launched at Bhavya (Prasannapada, p. 16, q.v.) in the words of VV, 29-30 out 
of their proper context somewhat perfidious. 
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TP, No. 5228, Tsa fol. 30b-34a; TN, No. 3219, Tsa fol. 26b-29b. 
V Vigrahavyavartamortti, trans. by Jnanagarbha & Devendrarak- 


sita. 
TP, No. 5232, Tsa fol. 138a-156a; TN, No. 3223, Tsa fol. 
128b-146b. 

S A Sanskrit recension by E.H. Johnston & A. Kunst (see n. 
106). 


C Chinese trans. by Gautama Prajnaruci. 
Taisho, No. 1631, 13b-23a. 


S is an excellent piece of work, perhaps ‘the possibly nearest ap- 
proximation of Nagarjuna’s original text’. Still C and K, but parti- 
cularly V provide variants that cannot be objectively eliminated. 

It will not be in vain to offer a critical ed. of K which is the best of 
all translations of the verses, ancient and modern, and a slightly 
revised edition of the verses given in S, and, in their turn, based 
upon the editio princeps of Rahula Sankrtyayana. 

But first I shall attempt a brief review of the closely-knit and 
partly implicit arguments since they have not been clearly articu- 
lated in the existing translations.!!2 


I. Objections 


N’s initial thesis is that all things are empty. The opponent (real or 
imagined) takes this to mean that N demes everything and thus 
attempts to point out various contradictions in this attitude: 

a) If everything, as N claims, is empty, his statements must 
either be empty — but then they cannot negate own-being (v. 1) — or 
(atha) non-empty (sasvabhava), but this would imply an inconsisten- 


112. S. Mookerjee has offered an exposition of the standpoint set forth in VV in 
The Nava-Nalanda-Mahavihara Research Publication, 1, Nalanda 1957, pp. 7-41. 
It also contains a reprint of the Sanskrit text of Johnston and Kunst. — A new 
edition ‘with slight but obvious improvements’ of Rahula Sankrtyayana’s 
editio princeps is given by P.L. Vaidya, Madhyamakasastra of Nagarjuna, 
Darbhanga 1960, pp. 277-295. (As in the case of MK the version of VV 
offered by F. J. Streng, Emptiness: A Study in Religious Meaning, Nashville 1967, 
pp. 221-227, is full of mistranslations.) 
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cy (vatsamikatvam) and N would have to abandon his initial thesis (viz. 
that all things are empty) (v. 2). 

6B) Again N cannot support this thesis with an example, Sabdavat, 
because that would imply the acceptance of something real, 1.e. 
non-empty (v. 3). 

Y) Besides N cannot refute the opponent’s refutation of N’s thesis, 
because, according to N himself, everything, including N’s thesis can 
be negated (v. 4). 

5) Before N can deny things he must accept (some of) the prama- 
nas thanks to which he obtains his neganda, and this implies a self- 
contradiction (vv. 5-6). 

€) N’s standpoint is also antagonistic towards authoritative 
teachers of Abhidharma. Thus he is in conflict with agama (vv. 7-8). 

C) If there is an absolute lack of own-being, what, then, could be 
said to lack own-being: of course the term “lacking own-being’ must 
refer to something manifest. Otherwise (atha) own-being must be 
totally transcendental! (vv. 9-10). 

yn) Any negation implies that a real negandum is accepted. 
Otherwise, i.e. if an unreal negandum could be negated, negation 
would establish itself endlessly without words, which is absurd (vv. 
11-12). — Even if the possibility of negation of an unreal negandum 
be granted, this, however, would have to imply the reality of the 
misconception of the negandum as real (vv. 13-14), for otherwise, 
1.e. if there is no misconception etc., there is also no negandum etc:.! 
In other words: own-being exists (vv. 15-16). 

8) Again, N’s thesis that all things are empty cannot be proved 
by the reason he advances, viz. that it is due to their lack of own- 
being, since, as N himself maintains, there is no own-being to be 
negated. And of course a reason for one’s statements must be ad- 
vanced, otherwise the opposite standpoint might as well be main- 
tained (vv. 17-18). But, on the other hand, if N feels inclined to 
accept the reason (hetu, gtan tshigs!), viz. existence of own-being, he 
once again encounters a self-contradiction (v. 19). 

t) Finally there is — N’s arguments have boomeranged — no 
period in which N can negate. — Hence own-being is a fact.'!% 


113. I follow S’s suabhavak san (in 20d) against R and T but in accordance with C 
(loc.cit., 14a 11; 17c 7), without actually subscribing to the opinion of the 
editors that ‘C’s reading ... is unquestionably correct as giving the 
opponent’s final conclusion.’ 


73 


II. Replies 


Before replying to the objections N restates his position: all things 
are empty (v. 21), because they only exist in mutual dependence (v. 
22), as, for instance, a phantom (v. 23). (Note: N argues samurtitah 
wv. 21-26). 

a) Since his statements, like everything else, are empty, he is not 
at all guilty of inconsistency etc. (v. 24). 

8) Again, the example alleged is not acceptable to N. Hence he 
commits no drstantavirodha (vv. 25-26). — A good example would be 
one which shows how one phantom eliminates another (v. 27). — 
But even in another sense (atha va = paramarthatah) the sound 
adduced in the example does not exist. (It is, of course, empty like 
everything else.) (v. 28). 

Y) N has no thesis (i.e. paramarthatah). So he cannot possibly 
contradict his own thesis (v. 29). 

5) No, N accepts no pramana (i.e. paramarthatah) (v. 30), because 
pramanas cannot be established (v. 31) by other pramanas (v. 32), 
without pramaygas (v. 33) or by themselves, partly because the 
example (one of N’s favourites) to support this thesis is unwarranted 
(vv. 34-39), partly because it would imply that they were inde- 
pendent of their respective objects (prameya) (vv. 40-41). — On the 
other hand pramayas cannot be established by prameyas (vv. 42-45), 
nor are they mutually establishing, like a father and his son (vv. 
46-50). — So pramaygas cannot be established, QED (v. 51). 

€) All the concepts of Buddhism are also empty, but efficient, 
which would not be possible if own-being existed (vv. 52-56). 

¢) To N not only the object referred to but also the term referring 
to it lack own-being (v. 57). — Besides it is absurd, on the opponent’s 
own premises, to speak of an inexistent name (v. 58). — Again, 
names, like everything else, are, as shown, empty (v. 59). — Of 
course N does not acknowledge a transcendental form of own-being 
(v. 60). 

n) If the opponent thinks that negation must always have some- 
thing real as its negandum, he obviously accepts emptiness (v. 61) 
or else he must give up this thesis (v. 62). — As far as N is concerned 
he does not negate anything (as this would presuppose the accept- 
ance of neganda) (v. 63). — He merely tries to suggest or indicate 
(jnapayate) the absence of own-being (vv. 64-67).1!4 
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8) Similarly there is no own-being lacking as a logical reason to 
be negated in support of N’s thesis (v. 68). 

t) On the contrary! Since there is never any own-being N’s ‘nega- 
tions’ are valid at any time! (v. 69). 

Thus it has been shown that ‘emptiness’ is quite consistent not 
only with the demands of logic but also with the practice of 
Buddhism (v. 70). — A final salutation to the Buddha.'!> 


114. If we are to believe Nagarjuna negation of existence differs toto caelo from 


115. 


indication of absence. The former implies previous affirmation of existence 
(cf. RA, I, 72), the latter does not. Cf. the verse from * Lokapartksa (above, n. 
27) to the same effect. — I assume that Nagarjuna would regard astitvapratise- 
dha as an upadaya prajnapti (cf. MK, XXIV, 18), i.e. as an indication, a 
concept borrowed (i.e. from common parlance, cf. the usual Japanese 
rendering kemyo, ‘borrowed name’, v. May, ‘On Madhyamika Philosophy’, 
JIP, VI, p. 240), because, according to Nagarjuna himself, there really is no 
astitva to negate. — On prajnapti/pannatti, cf. JIP, VIII, pp. 2-14. 

Cf. CS, I, 22 (with ref.); MK, X XIV, 18; X XVII, 30. — Note that SS and VV 
have no independent initial stanzas of homage like MK (as Candrakirti 
observes Yuktisastikavrtti, 2b) and that only MK and VV have final stanzas of 
homage which seem to supplement one another well. 
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Vigrahavyavartani-karika || 
rI'Sod pa bzlog pa’: tshig le’ur byas pa II 


1. sarvesam bhavanam sarvatra na vidyate svabhavas cet | 
tvadvacanam asvabhavam na nivartayitum svabhavam alam Il 


| gal te dnos po thams cad kyi Il ran bzin kun la yod min na | 
| khyod kyi tshig kyan ran bzin med II ran bzin bzlog par mi nus so | 


2. atha sasvabhavam etad vakyam purva hata pratijna te | 
vaisamikatvam tasmin visesahetuSs ca vaktavyah I 


| on te tshig de ran bin bcas II khyod kyi dam bca’ sna ma nams | 
| mi dra nid de de yin na || khyad par gtan tshigs brjod par gyis | 


3. ma Sabdavad ity etat syat te buddhir na caitad upapannam | 
§abdena hy atra sata bhavisyato varanam tasya Il 


| de sgra ma ’byin Ita bu’o Zes II khyod blo sems na de mi ’thad | 
| di la sgra ni yod pa yis Il *byun bar ’gyur ba de bzlog yin | 


4. pratisedhapratigedho ’py evam iti matam bhavet tad asad eva | 
evam tava pratijna laksanato dusyate na mama Il 


| ’gog pa’i ’gog pa’an de Ita Zes Il ’dod na de yan bzan min te | 
| khyod kyi dam bca’i mtshan nid las II de ltar skyon yod ned la med | 


5. pratyaksena hi tavad yady upalabhya vinivartayasi bhavan | 
tan nasti pratyaksam bhava yenopalabhyante II 


| re zig gal te mnon sum gyis Il dnos rnams dmigs nas bzlog byed pa | 
| gan gis dnos rnams dmigs ’gyur ba II mnon sum de ni med pa yin | 


6. anumanam pratyuktam pratyaksenagamopamane ca | 
anumanagamasadhya ye ’rtha drstantasadhyas ca Il 

| rjes dpag lun dan ner ’jal dan II rjes dpag lun gis bsgrub bya dan | 

| dpes bsgrub bya ba’i don gan yin II mnon sum gyis ni lan btab po | 


5a gyis : gyi NP 
6d po P: paN 
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7. kuSalanam dharmavasthavidas ca manyante | 

kusalam janah svabhavam Sesesv apy esa viniyogah Il 
| skye bo chos kyi gnas skabs mkhas || dge ba dag gi chos rnams la | 
| dge ba’i ran bZin yin par ni II sems §in lhag ma rnams la yan | 


8. nairyanikasvabhavo dharma nairyanika§ ca ye tesam | 
| gan dag nes par ’byin pa’i chos II chos kyi gnas skabs gsuns de rnams | 
| nes par ’byin pa’i ran bin nid II de bzZin nes ’byin min la sogs | 


9. yadi ca na bhavet svabhavo dharmanam nihsvabhava ity evam | 
namapi bhaven naivam nama hi nirvastukam nasti II 

| gal te chos rnams ran bzin med II ran bzin med ces bya ba yi | 

| min yan de bzin med ’gyur te Il gZi med min ni med phyir ro | 


10. atha vidyate svabhavah sa ca dharmanam na vidyate tasmat | 
dharmair vina svabhavah sa yasya tad yuktam upadestum I 

|’on te ran bzin yod mod kyi II de ni chos rnams la med na | 

| de phyir chos rnams spans pa yi II ran bzin gan de bstan par rigs | 


11. sata eva pratisedho nasti ghato geha ity ayam yasmat | 
drstah pratisedho ’yam satah svabhavasya te tasmat Il 

| gan phyir khyim na bum pa med II ces bya’i ’gog pa yod nid la | 

| mthon ba de phyir khyod kyi yan II ’gog ’di yod la ran bZin yin | 


12. atha nasti sa svabhavah kim nu pratisidhyate tvayanena | 
vacanenarte vacanat pratisedhah sidhyate hy asatah Il 

| ci ste ran bzin de med na II khyod kyis tshig ’dis ci zig dgag | 

| tshig med par yan med pa yi Il ’gog pa rab tu grub pa yin | 


13. balanam iva mithya mygatrsnayam yathajalagrahah | 
evam mithyagrahah syat te pratisedhyato hy asatah Il 
| byis pa rnams kyis smig rgyu la II ji ltar chu Zes log ’dzin Itar | 
| de bzin khyod kyi yod min la Il log par ’dzin pa ’gog byed na | 
8d de bzin : ran bzin NP 
9b evam (¢f. 57) : eva S : omm. NP 
12a ci ste : ci de NP; b kyis : kyi NP 
13a kyis : kyi NP 
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14. nanv evam saty asti graho grahyam ca tadgrahita ca | 
pratisedhah pratisedhyam pratigeddha ceti satkam tat II 


| de lta na ni ’dzin pa dan II gzun dan de yi ’dzin po dan | 
| ’gog dan dgag bya ’gog pa po II de drug yod pa ma yin nam | 


15. atha naivasti graho naiva grahyam na ca grahitarah | 
pratisedhah pratisedhyam pratiseddharo nanu na santi II 

| ci ste *dzin pa yod min Zin II gzun med ’dzin pa po med na | 

|’o na ’gog dan dgag bya dan Il ’gog pa po yan yod ma yin | 


16. pratisedhah pratisedhyam pratiseddharas ca yady uta na santi | 
siddha hi sarvabhavas tesam eva svabhavas ca Il 

| gal te ’gog dan dgag bya dan Il ’gog pa po yan yod min na | 

| dnos po kun dan de rnams kyi Il ran bZin nid kyan grub pa yin | 


17. hetos ca te na siddhir naihsvabhavyat kuto hi te hetuh | 
nirhetukasya siddhir na copapannasya te ’rthasya I 


| khyed la gtan tshigs mi ’grub ste I] ran bzin med phyir khyod kyi 
rtags | 
| ga la yod de khyod don de II gtan tshigs med phyir ’grub mi ’thad | 


18. yadi cahetoh siddhih svabhavavinivartanasya te bhavati | 
svabhavyasyastitvam mamapi nirhetukam siddham II 


| khyod la gtan tshigs med par yan II ran bzin bzlog pa grub yin na | 
| na la’an gtan tshigs med par ni Il ran bzin yod pa nid du ’grub | 


19. atha hetor astitvam bhavasvabhavyam ity anupapannam | 
lokesu nihsvabhavo na hi kas cana vidyate bhavah | 


| ci ste gtan tshigs yod na dnos II ran bzin med ces bya mi ’thad | 
| srid na ran bzin med pa yi II dnos ’ga’ yod pa ma yin no | 


20. purvam cet pratisedhah paScat pratisedhyam ity anupapannam | 
paScac canupapanno yugapac ca yatah svabhavah san Il 

| gan las ran bzin yod min pa’i Il ’gog pa gal te sna ’gyur Zin | 

| dgag bya ’phyi Zes ’thad min la Il phyis dan cig car yan mi ’thad | 


20d svabhavah san CS : *svabhavo ’san NP 
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21. hetupratyayasamagryam ca prthak capi madvaco na yadi | 
nanu Sunyatvam siddham bhavanam asvabhavatvat Il 

| na yi tshig ni rgyu rkyen dan II tshogs dan so so la yan med | 

|’o na dnos rnams ston grub ste Il ran bzin med pa nid phyir ro | 


22. yas ca pratityabhavo bhavanam Sunyateti sa prokta | 

yas pratityabhavo bhavati hi tasyasvabhavatvam II 
| rten nas ’byun ba’i dnos rnams gan II de ni ston nid ces brjod de | 
| gan zig brten nas ’byun ba de II ran bzin med pa nid yin no | 


23. nirmitako nirmitakam mayapurusah svamayaya srstam | 
pratisedhayeta yadvat pratisedho ’yam tathaiva syat Il 

| sprul pa yis ni sprul pa dan II sgyu ma yi ni skyes bu yis | 

| sgyu mas phyun la ’gog byed Itar Il ’gog pa ’di yan de bZin ’gyur | 


24. na svabhavikam etad vakyam tasman na vadahanir me | 
nasti ca vaigamikatvam visSesahetus ca na nigadyah II 

| na yi tshig ’di ran bzin med II de phyir na phyogs ma hams la | 

| mi’dra nid kyan med pas na Il gtan tshigs khyad par brjod mi bya | 


25. ma Sabdavad iti nayam drstanto yas tvaya samarabdhah | 
§Sabdena hi tac chabdasya varanam naivam etac ca Il 

| sgra mi ’byin bya bZin Ze na II khyod kyis gan brtsams dpe ’di min | 

| de ni sgra yis sgra bzlog la II ’dir ni de lta ma yin no | 


26. naihsvabhavyanam cen naihsvabhavyena varanam yadi hi | 
naihsvabhavyanivrttau svabhavyam hi prasiddham syat II 

| gal te ran bzin med nid kyis II ci ste ran bzin med pa bzlog | 

| ran bzin med pa nid log na II ran bzin nid du rab grub ’gyur | 


27. atha va nirmitakayam yatha striyam striyam ity asadgraham | 
nirmitakah pratihanyat kasya cid evam bhaved etat II 

| yan na kha cig sprul pa yi II bud med la ni bud med snam | 

| log ’dzin ’byun la sprul pa yis Il ’gog byed de ni de Ita yin | 

23b ma yi... bu yis : ma yis ... bu yi NP 

24a °di ran bzin (et me tad pro etad S?) : ni de bzin NP 

25c hi tat melius quam tac ca S; d etac ca: evaitat S 

27b bud med la N : bu med la P; c yis : yi NP 
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28. atha va sadhyasamo ’yam hetur na hi vidyate dhvaneh satta | 

samvyavaharam ca vayam nanabhyupagamya kathayamah Il 

| yan na rtags ’di bsgrub bya dan II mtshuns te gan phyir sgra yod 
min | 

| tha snad khas ni ma blans par Il ned cag ’chad par mi byed do | 


29. yadi ka cana pratijna syan me tata esa me bhaved dogah | 
nasti ca mama pratijna tasman naivasti me dosah Il 

| gal te nas dam bca’ ’ga’ yod Il des na na la skyon de yod | 

| na la dam bca’ med pas na II na la skyon med kho na yin | 


30. yadi kim cid upalabheyam pravartayeyam nivartayeyam va | 
pratyaksadibhir arthais tadabhavan me ’nupalambhabh II 

| gal te mnon sum la sogs pa’i Il don gyis ’ga’ zig dmigs na ni | 

| bsgrub pa’am bzlog par bya na de II med phyir na la klan ka med | 


31. yadi ca pramanatas te tesgam tesam prasiddhir arthanam | 
tesam punah prasiddhim bruhi katham te pramananam II 

| gal te khyod kyi don de rnams II tshad ma nid kyis rab bsgrub na | 

| khyod kyi tshad ma de rnams kyan II ji ltar rab tu ’grub pa smros | 


32. anyair yadi pramanaih pramanasiddhir bhavet tad anavastha | 
nadeh siddhis tatrasti naiva madhyasya nantasya Il 

| gal te tshad ma gzan rnams kyis Il grub bo snam na thug pa med | 

| de yan dan po ’grub min la II bar ma yin Zin tha ma’an min | 


33. tegam atha pramanair vina prasiddhir vihiyate vadah | 
vaigamikatvam tasmin visegahetuS ca vaktavyah II 

| ?on te tshad ma med par yan II de rnams sgrub na smra ba nams | 

| mi ’dra nid de de yi na II gtan tshigs khyad par smra bar gyis | 


34. vigamopanyaso ’yam na hy atmanam prakaSayaty agnih | 
na hi tasyanupalabdhir drsta tamasiva kumbhasya II 

| smras pa de ni mi mthun te II mun khun nan gi bum pa bzin | 

| de la mi dmigs ma mthon bas II me ni ran nid gsal byed min | 

28a yan na: gan na NP 

31b kyis : kyi NP 

34c ma mthon bas V : mthon bas na NP 
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35. yadi ca svatmanam ayam tvadvacanena prakaSayaty agnih | 
param iva nanv atmanam svam paridhaksyaty api hutaSah II 

| gal te khyod kyi tshig gis ni II me yis ran bdag gsal byed na | 

|’o na me yis gzan bzin du Il ran nid sreg pa’an byed par ’gyur | 


36. yadi ca svaparatmanau tvadvacanena prakaSayaty agnih I! 
pracchadayisyati tamah svaparatmanau hutaéa iva II 

| gal te khyod kyi tshig gis ni Il me yis ran gZan gsal byed na | 

| me bzin du ni mun pa yan II ran gzan bdag nid sgrib par ’gyur | 


37. nasti tamas ca jvalane yatra ca tisthati paratmani jvalanah | 

kurute katham prakaSam sa hi prakaso ’ndhakaravadhah II 
|’bar byed dan ni gan gZan na II me ’dug pa na mun pa med | 
| gsal byed de ni mun sel na II ji ltar gsal bar byed pa yin | 


38. utpadyamana eva prakaSayaty agnir ity asadvadah | 
utpadyamana eva prapnoti tamo na hi hutaSah | 

| me ’byun nid na gsal byed pa II yan dag min par smra ba ste | 

| me ’byun nid na mun pa dan Il phrad pa med pa kho na yin | 


39. aprapto ’pi jvalano yadi va punar andhakaram upahanyat | 
sarvesu lokadhatusu tamo ’yam iha samsthito hanyat | 

| yan na me dan ma phrad kyan II mun pa sel bar byed na ni | 

| di na yod pa gan yin pas II jig rten kun gyi mun sel ’gyur | 


40. yadi svatas ca pramanasiddhir anapeksya tava prameyani | 
bhavati pramanasiddhir na parapeksa svatahsiddhih II 


| gal te ran las tshad ma grub II gzal bya rnams la ma bitos par | 
| khyod kyi tshad ma grub ’gyur di II ran grub gZan la bltos ma yin | 


35c svam paridhaksyaty : samparidhaksyaty S (p. 3) 
36a kyi: kyis NP 

38a me N: mi P 

39d hanyat : hanyat S 

40b la: las NP; d la: las NP 
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41. anapeksya hi prameyan arthan yadi te pramanasiddhir iti | 
na bhavanti kasya cid evam imani tani pramanani II 

| gal te gzal bya’idon rnams la II ma bltos khyod kyi tshad ma grub | 

| de Itar tshad ma ’di rnams ni II gan gi’an yin par mi ’gyur ro | 


42. atha matam apeksya siddhis tesam ity atra bhavati ko dogah | 
siddhasya sadhanam syan nasiddho ’peksate hy anyat Il 

|’on te bltos nas de rnams ’grub Il ’dod na de la skyon cir ’gyur | 

| ma grub gZzan la mi bltos pas Il grub pa sgrub par byed pa yin | 


43. sidhyanti hi prameyany apeksya yadi sarvatha pramanani | 
bhavati prameyasiddhir napeksyaiva pramanani II 

| gal te yons ye gzal bya la II bltos nas tshad ma grub yin na | 

| tshad ma rnams la ma bitos par Il gzal byar bya ba’ grub par’gyur | 


44, yadi ca prameyasiddhir napeksyaiva bhavati pramanani | 
kim te pramanasiddhya tani yadartham prasiddham tat I 

| gal te tshad ma rnams la ni II ma bltos par yan gzal bya ’grub | 

| gan phyir de dag de ’grub na || khyod kyi tshad ma grub pas ci | 


45. atha tu pramanasiddhir bhavaty apeksyaiva te prameyani | 
vyatyaya evam sati te dhruvam pramanaprameyanam Il 
| ci ste khyod kyi tshad ma rnams II gzal bya rnams la bltos nas 
grub | 
| de Itar khyod kyi tshad ma dan II gzal bya nes par Idog par ’gyur | 


46. atha te pramanasiddhya prameyasiddhih prameyasiddhya ca | 
bhavati pramanasiddhir nasty ubhayasyapi te siddhih Il 
| on te khyod kyi tshad grub pas II gzal bar bya ba ’grub ’gyur la | 
| gzal bya grub pas tshad sgrub na Il khyod kyi gnis ka’an ’grub mi 
gyur | 


43a la: las NP 
44d tani: tani S 
46be gzal P : bzal N; d kyi V: kyis NP 
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47. sidhyanti hi pramanair yadi prameyani tani tair eva | 
sadhyani ca prameyais tani katham sadhayisyanti || 

| gal te tshad ma gZal bya ’grub Il gzal bya de dag rnams kyis kyan | 

| de dag bsgrub par bya yin na II de dag ji Itar sgrub par ’gyur | 


sadhyani ca pramanais tani katham sadhayisyanti || 
| gal te gzal byas tshad ma ’grub II tshad ma de rnams sgrub kyis 
kyan | 
| de dag sgrub par bya yin na II de dag ji Itar sgrub par ’gyur | 


49. pitra yady utpadyah putro yadi tena caiva putrena | 
utpadyah sa yadi pita vada tatrotpadayati kah kam II 

| gal te pha yis bu bskyed bya II gal te bu de nid kyis kyan | 

| ci ste pha de bskyed bya na II des na gan gis gan bskyed smros | 


50. kas ca pita kah putras tatra tvam bruhi tav ubhav api ca | 
pitrputralaksanadharau yato bhavati no ’tra samdehah II 

| de dag gnis ka’an pha dan bu’i || mtshan nid ’dzin pas de’i phyir | 

| de la kho bo the tshom ’gyur II de la pha gan bu gan smros II 


51. naiva svatah prasiddhir na parasparatah parapramanair va | 

na bhavati na ca prameyair na capy akasmat pramananam Il 

| tshad ma rnams kyi ran nid kyis II grub min phan tshun gyis min 
pa’am | 

| tshad ma gzan gyis ma yin la Il gzal byas ma yin rgyu med min | 


52. kusalanam dharmanam dharmavasthavido bruviran yat | 
kusalam svabhavam evam pravibhagenabhidheyah syat I 


| chos kyi gnas skabs rab mkhas pa II dge ba yi ni chos rnams kyi | 
| dge ba’i ran bzin smra ba gan II de Itar rab phye brjod bya yin | 


49c ci ste V: cide NP 

50d la: las NP 

52b yi ... kyi: yis ... kyis NP; c smra ba V : chos rnams (ante ran bzin) NP 
53c Ita NP pro dnos? 
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53. yadi ca pratitya kuSalah svabhava utpadyate sa kuSalanam | 

dharmanam parabhavah svabhava evam katham bhavati Il 
| gal te dge ba’i chos rnams kyi Il ran bzin ’ga’ zig brten skye ba | 
| de ni gzan Ita de Ita na II ran gi no bor ji Itar ’gyur | 


54. atha na pratitya kim cit svabhava utpadyate sa kuSalanam | 
dharmanam evam syad vaso na brahmacaryasya Il 

|’on te dge ba’i chos rnams kyi Il ran gi no bo de ’ga’ la’an | 

| ma brten skye na de Ita na’an II tshans par spyod pa gnas mi’gyur | 


55. nadharmo dharmo va samvyavaharas ca laukika na syuh | 
nityas ca sasvabhavah syur nityatvad ahetumatah Il 

| rgyu mi Idan pa rtag pa’i phyir Il ran bZin bcas pa rtag par ’gyur | 

| chos dan chos ma yin med cin II ’jig rten pa yi tha snad med | 


56. evam akuSalesv avyakrtesu nairyanikadisu ca dosah | 

tasmat sarvam samskrtam asamskrtam te bhavaty eva Il 
| mi dge ba dan lun ma bstan II nes ’byin sogs la’an skyon de bzin | 
| de bas khyod kyi ’dus byas kun II ’dus ma byas pa nid du ’gyur | 


57. yah sadbhutam namatra bruyat sasvabhava ity evam | 
bhavata prativaktavyo nama brumas ca na vayam sat II 

| gan zig ran bzin bcas pa Zes Il min dir yod par smra ba la | 

| de ltar khyod kyis lan btab kyis Il na yis min yod mi smra’o | 


58. namasad iti ca yad idam tat kim nu sato bhavaty utapy asatah | 
yadi hi sato yady asato dvidhapi te hiyate vadah Il 
| min med ces bya gan yin ’di Il ci de yod pa’am med pa yin | 
| gal te yod dam med kyan run II khyod kyis smras pa’an gnis ka’an 
nams | 


59. sarvesam bhavanam Sunyatvam copapaditam purvam | 

sa upalambhas tasmad bhavaty ayam capratijnayah II 
| dnos po dag ni thams cad kyi Il ston pa nid ni snar bstan pas | 
| de phyir dam bcas med par yan II klan ka gan yin de tshol byed | 
54b no bo N: no ’o P 
55b ran bzin bcas pa rtag V : chos rnams thams cad brtag NP 
57b ’dir: ni NP; d sat: tat S; yis : yi NP 
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60. atha vidyate svabhavah sa ca dharmanam na vidyata itidam | 
aSankitam yad uktam bhavaty anaSsankitam tac ca Il 

|’on te ran bzin Zig yod la II de ni chos la med do Zes | 

| dogs ’di rigs pa ma yin mod II dogs pa de ni khyod kyis byas | 


61. sata eva pratigedho yadi Sunyatvam nanu prasiddham idam | 
pratisedhayate hi bhavan bhavanam nihsvabhavatvam II 

| gal te yod nid ’gog yin na II ’o na ston nid rab ’grub ste | 

| dnos rnams ran bzin med nid la II khyod ni ’gog par byed pas so | 


62. pratigedhayase ’tha tvam Sunyatvam tac ca nasti Sunyatvam | 
pratisedhah sata iti te nanv esa vihiyate vadah II 

| ston nid gan la khyod ’gog pa’i Il ston nid de yan med yin na | 

|’o na yod pa ’gog yin Zes II smras pa de nams ma yin nam | 


63. pratisedhayami naham kim cit pratisedhyam asti na ca kim cit | 
tasmat pratisedhayasity adhilaya esa tvaya kriyate || 

| dgag bya ci yan med pas na Il na ni ci yan mi ’gog go | 

| de phyir ’gog pa byed do Zes II yan dag min te khyod kyis smras | 


64. yac caharte vacanad asatah pratisedhavacanasiddhir iti | 
atra jnapayate vag asad iti tan na pratinihanti Il 

| tshig med par yan med pa yi Il ’gog tshig mi ’grub min Ze na | 

| de la tshig ni med ces par II go bar byed kyi skyes sel min | 


65. mrgatrsnadrstante yah punar uktas tvaya mahamsé carcah | 
tatrapi nirnayam Srnu yatha sa drstanta upapannabh Il 

| smig rgyu dpe la khyod kyis kyan II rtsod pa chen po smras pa gan | 

| der yan ci nas dpe de ’thad II gtan la dbab pa mnam par gyis | 


66. sa yadi svabhavatah syad graho na syat pratitya sambhutah | 
yas ca pratitya bhavati graho nanu Sunyata saiva || 

| gal te ’dzin de ran bZin yod II rten nas ’byun bar mi ’gyur ro | 

| *dzin pa gan zig brten ’byun ba Il de nid ston nid ma yin nam | 

6la ’gog P: dgog N 

62c zes P: ze N 


63c do P: de N 
66b rten P: brten N 


85 


67. yadica svabhavatah syad grahah kas tam nivartayed graham | 
Sesesv apy esa vidhis tasmad eso ’nupalambhah II 

| gal te *dzin pa ran bZin yod Il ’dzin pa de la su yis bzlog | 

| |hag ma rnams la’an tshul de bzin II de phyir klan ka de med do | 


68. etena hetvabhavah pratyuktah purvam eva sa samatvat | 
mrgatrsnadrstantavyavrttividhau ya uktah prak II 
| smig rgyu’i dpes bzlog bsgrub pa’i tshe II snar smras gan yin de dan 
ni | 
| sna mas gtan tshigs med pa yill lan btab gyur te mtshuns phyir ro | 


69. yas traikalye hetuh pratyuktah purvam eva sa samatvat | 
traikalyapratihetus ca Sunyatavadinam praptah Il 
| dus gsum gtan tshigs gan yin snar || lan btab nid de mtshuns phyir 
ro | 
| dus gsum med kyi gtan tshigs ni II ston nid smra ba rnams la run | 


70. prabhavatica Sunyateyam yasya prabhavanti tasya sarvarthah | 
prabhavati na tasya kim cin na prabhavati Sunyata yasya Il 

| gan la ston pa nid srid pa II de la don rnams thams cad srid | 

| gan la ston nid mi srid pa II de la ci yan mi srid do | 


yah Sunyatam pratityasamutpadam madhyamam pratipadam 
ca | 
ekartham nijagada pranamami tam apratimabuddham II 
| gan zig ston dan rten ’byun dag II dbu ma’i lam du don gcig par | 
| gsun mchog mtshuns pa med pa yi Il sans rgyas de la phyag ’tshal 
lo | 


68b snar smras gan yin N : smras gan yin pa P 
69a snar Il : snar N: pa P; c med kyi P : ched kyi N 
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IV. Vaidalyaprakarana (VP) 


This work, which is in 73 sutras with a svavrtti, is extant only in 
Tibetan.!!® References to this work are found in Bhavya!!’ and 
Candrakirti,''® but I have never noticed any quotation from VP. 
Judging solely from the text itself, the style and tenets would indi- 
cate the same author as for VV, the work where the parallels are 
closest out of all those ascribed to Nagarjuna. VP has not received 
the attention its historical importance and its very enjoyable style 
entitle it to.'!9 

The introductory stanza indicates the scope of VP: “In order to 
put an end to the arrogance of those logicians (tarkika) who out of 
conceit of their knowledge are keen to debate, I shall grind them to 
little pieces.’ 17° 

Who these sophists are and in what their conceit consists is made 
clear when Nagarjuna begins by quoting the following well-known 
passage, Nyaya-sutra (NS) I.1.1.: Spramana-prameya-samSaya-prayojana- 
drstanta-siddhanta-avayava-tarka-nirnaya-vada-jalpa-vitanda-hetvabhasa- 
cchala-jati-nigrahasthananam ...’ 


116. I have consulted TP, No. 5226 (sutras) and TP, No. 5230 (the prakarana 
proper) both of which were edited (also collating the Narthang and Derge 
editions) by Y. Kajiyama, Miscellanea Indologica Kiotensia, VI-VII, pp. 129- 
155, who also discussed VP and translated it into Japanese, v. Nakamura 
(1977), p. 81, n. 24. 

117. Cf. n. 88. 

118. Cf. n. 89. 

119. It is without compare the most lively and amusing of all texts ascribed to 
Nagarjuna, full of sophistries as it is. — Historically speaking its quotations 
from NS are important, cf. also above, n. 110. Some useful remarks in a 
review by P.M. Williams, J/P, VI, pp. 287-290. One may here note that an 
English translation is forthcoming in Indiske Studter. | 

120. rtog ge Ses pa’t na rgyal gyis \| gan Zig rtsod par mnon “dod pa \\ de yi na rgyal span bat 
phyir \| 21b mo rnam ’thag bsad par bya \\. Similarly the initial lines of 
* Upayahrdaya, v. n. 44 above. 
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In the following 73 sutras and their commentary Nagarjuna 
proposes to split and crush these 16 basic concepts (fadartha) one by 
one:!*! 


a) 1. & 2. padartha: pramana-prameya (ss. 1-19) 

N’s initial pratina is that pramana and prameya are inseparably joined 
(misra) (s. 1) and therefore they cannot be established (szddha) per se 
(svatah) (s. 2). — The opponent [= O] allows that they are correlates, 
but thinks all the same that they can establish each other. — Therefore 
N must refute the three ways in which this could, hypothetically, 
come about: neither sat, asat, nor sadasat can enter into relation. This 
is of general application, including, of course, pramana-prameya (s. 3). 
~— If O insists that everything is established by pramanas then this 
must either include the pramanas as well — but this leads to anavastha 
— or exclude the pramanas — but this leads to pratijnahani (s. 4) [cf. VV 
v. 2]. — But O persists in maintaining that pramayas are self-estab- 
lished because they ‘illuminate’ themselves, pradipavat (s. 5) [cf. NS 
[1.1.19]. N rejoins that the drsfanta is unhappy since a lamp cannot 
possibly illuminate anything, itself or anything else, whether it is in 
contact (prapta) with its object or not (ss. 6-10).!2? Besides pramana- 
prameya are traikalyasiddha (s. 11).!?3 O’s reply, that so is N’s pratzse- 
dha (s. 12) [= NS II. 1.12] makes N triumph: If O thinks that N 
then instead maintains his pratisedha and O accepts this, he eo ipso 
accepts that pramana-prameya are pratigedhya (‘deserve to be ne- 
gated’); then, in a flash, all disputes (vivada) are settled (s. 14)! 
[cf. ss. 1-2]. — But actually N accepts neither a pratisedha nor a pratise- 
dhya etc., he merely tries to indicate the absence of own-being (s. 15) 
[cf. VV v. 64]. — O still insists that the pramanas exist because they 


121. Following is an analysis and paraphrase intended to expose the line of 
arguments -— or sophisms! The notes are confined to a minimum. The number 
of sutras follows Kajiyama. 

122. The Tibetan rendering ofs. 8 (... jig rten spyod pa po ...) must be wrong, cf. NS, 
I, 1, 25: lauktkapanksakanam ..., so read: jig rten dan dpyod pa po ... 

123. Cf. NS, II, 1, 8-15; Lankavatarasutra, X, 779; the papers of Bhattacharya and 
Oberhammer ref. to above, n. 110. It certainly seems that Nagarjuna here (s. 
12) and VV, 20 is aware of the boomerang in NS, IJ, 1, 12, pace Oberhammer 
(op.cit., p. 70) who concludes that: ‘Es kann daher mit Sicherheit gefolgt 
werden, dass die tratkalyasiddhi-Diskussion von NS II, 1, 8-15 Nagarjuna 
nicht vorgelegen hat.’ Possibly Nagarjuna only knows an earlier recension of 
NS than the textus receptus. 
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provide correct understanding (s. 16), and when N asks how one 
can be sure that prameya exists independently of buddhi [i.e. how one 
can avoid esse est percipi], O claims that the ghatabuddhi is pramana 
whereas the jar as such (ghafa eva) .is prameya (s. 17). But, replies N, 
O recognises that buddhi arises indriya-artha-samnikarsat [= NS 1.1.11 
& 1.1.15], and since the ghata must be a specific pratyaya beforehand, 
buddhi cannot be pramana, and the ghata is not prameya (s. 18). 
Besides, O himself [= NS 1.1.9, but cf. zbidem, II.1.16] categorises 
buddht as pramana, not as prameya (s. 19). 


B) 3. & 4. padartha: samsaya & prayojana (ss. 20-23) 

Could N’s treatment of pramana-prameya not give rise to some doubt 
(samsaya)? No, there is nothing to be in doubt about, neither that 
which is comprehended, which is a fact (sat), nor that which is not 
comprehended, which is null and void (asat) (s. 20). — Even if O 
finds lack of decisive characteristics (vifesa) [in dubitandum] to 
be the cause of doubt (s. 21) [cf. NS I.1.23], the same argument also 
applies here (s. 22). — But may one not be uncertain about a 
prayojana? No, for O himself maintains that: ‘yam artham adhikrtya 
pravartate tat prayojanam’ [= NS 1.1.24] and the object can only be sat 
or asat, hence not an object of doubt. 


Y) 5. padartha: drstanta (ss. 24-30) 

If O objects that there are examples of things that serve a purpose 
(prayojana), like sand, N’s refutation remains the same as before (ss. 
24-25). — Besides there 1s no (drsta-)anta because there is no adi or 
madhyama (s. 26). — Still O [cf. NS I.1.25] maintains the possibility of 
a drstanta that may be either sadharmya or vaidharmya, but N rejoins 
that neither that which is sadharmya to what it is supposed to exem- 
plify (e.g. fire of fire) nor that which is vaidharmya — whether it be 
totally or only to some extent — can serve as drstanta (ss. 27-30). 


0) 6. padartha: siddhanta (s. 31) 
When N claims that everything is astddha he must himself accept 
siddha-anta. No, without a siddha-adi how can he accept a siddha-anta? 


(s. 31). 


€) 7. padartha: avayava (s. 32-48) 
First (ss. 32-39) the five members of the syllogism are refuted in 
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general: Since they are not subject to a whole (avayau) (s. 32), or 
parts of an independent group (samuha) (s. 33) and since they would 
be identical if they were one with the avayam — for if they were dif- 
ferent there would be six — (s. 34), and also because they are tratka- 
lyasiddha (s. 35) [cf. NS II. 1.8], therefore the avayava are not estab- 
lished. — But O finds that the five avayava can operate together, like 
cotton threads. A single accomplishes nothing, but many combined 
into one can tether an elephant (s. 36). No, the individual threads 
are sadhyasama. What cannot be achieved by a single vandhya or ja- 
tyandha cannot be achieved by any number of them (s. 37) [cf. Maha- 
bhasya, I, p. 31], and even if it be granted that they might do so by 
working simultaneously, the five avayava, however, never occur simul- 
taneously as a single avayavi (s. 38). — Besides, before the avayava can 
prove anything they themselves must be proved, viz. by other avayava 
and so on ad infinitum (anavastha) (s. 39). 

Next (ss. 40-48) the five avayava are refuted one by one: A pratina 
is impossible since it is neither identical with nor different from its 
hetu (s. 40). — A hetu is impossible since either it must have another 
hetu and so forth ad infinitum, or else a hetu is present without a hetu. 
But that is absurd and would lead to total confusion (s. 41) [cf. VV 
vv. 17-18]. So since there is no pratijna, hetu nor drstanta then the other 
two avayava, viz. upanayana and nigamana, lapse (s. 42). — Even if a 
pratyna could be established without a hetu, that would mean that the 
other three members were established without a hetu (s. 43). Again, 
if proof were due to a hetu, then a drstanta would be superfluous 
(s. 44), and if not, then the hetu would be otiose, but in that case 
drstanta etc. would be superfluous over again (s. 45). — O’s specific 
pratiyna, that atman is nitya, amurtatvad akaSavat, is refuted (s. 46). — 
Further, since pratyna and hetu can only be denominated successive- 
ly, a pratyna cannot be a pratiyna to its (coexisting) hetu, and vice 
versa (s. 47). — But when N denies all avayava it would seem that he 
implicitly accepts a pratyna, and, eo ipso, the four remaining avayava? 
No, since there is no pratiyna, for pratt and jna must be enunciated 
separately one after the other (s. 48). 


C) 8. padartha: tarka (s. 49) 


This cannot be sanctioned either as neither the artha that is jnata nor 
the artha that is ajnata can be an object of it (s. 49). 
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N) 9. padartha: nirnaya (s. 50) 
This is also impossible since dravya, sat, eka etc., which would serve 


to fix something definitely, are neither identical nor different, nor 
both (s. 50). | 


8) 10. padartha: vada (ss. 51-55) 

N must accept the concept of debate (vada)! No, because abhidhana 
and abhidheya (‘the issue under debate’) cannot be established as 
they are neither eka nor aneka (s. 51). Nor can they alternatively be 
connected by a definite nama-artha-samketa (which would, incidental- 
ly — devanampriya! — imply that the artha of O’s 16 padarthas [cf. 
NS I.1.1] should not be taken more seriously than the significance of 
names such as Devadatta or Indragupta), because the very fact that 
any word can function as a synonym or homonym of well-nigh any- 
thing!?* excludes any definite relationship (nes pa, ntyama) between 
nama and artha (ss. 52-54). Finally they cannot belong to one an- 
other. Thus the preconditions of vada are absent (s. 55). 


L) Ll. & 12. padartha: jalpa & vitanda (s. 56) 
These two concepts are to be refuted in the same manner as vada 
(s. 56). 


%) 13. padartha: hetvabhasa (ss. 57-66) 


Everything that N says is hetvabhasa and incapable of refuting any- 
thing! No, answers N, neither by being sadharmya nor by being vaz- 
dharmya with the actual hetu, can hetvabhasa come into question 
(s. 57). — If a hetvabhasa is qualified as a hetu that is savyabhicara [cf. 
NS [.2.4] this is wrong, since neither the hetu which is sadhyasadhaka 
nor the one which is not, can be classified as savyabhicara (s. 58).—O 
insists that a hetu may be savyabhicara [i.e. in the sense of anatkantika; 
cf. NS 1.2.5]: Thus amurtatva can serve as hetu, now to akaSa, now to 
karma (s. 59). No, these are two different types of amurtatva, as it 
may prove the nityatva of one thing, and the anityatva of another. 
Consequently the hetu adduced during dusaga and sadhana is not in 


124. The verse on homonyms also occurs Abhidharmakosabhasya (ed. P. Pradhan), 
p. 81 (with v. 1. upadharayet in d); Nyayabhusana (ed. S. Yogindrananda), p. 
341: vagdighhurasmivajresu pasvaksisvargavarisu | navasv arthesu medhavi gosabdam 
avadharayet \I. 
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itself savyabhicara (s. 60). Again, there can be no hetu which is 
savyabhicara in relation to the sadhya, for as things occur instanta- 
neously, sadhana and dusapa are not concurrent with sadhya and dusya 
(s. 61). - O now suggests that every hetu discarded by N is, if not sa- 
vyabhicara, contradictory (viruddha) at least (s. 62) (cf. NS 1.2.4]. No, 
for how can two utterances be conflicting since it is obvious that 
when the first statement is being formulated, the second has not yet 
occurred. They can only be conflicting if they are simultaneous. 
And yet simultaneous statements cannot be conflicting either, since 
it is impossible for proponent and antagonist to put forward charge 
and rebuttal at the same time (s. 63). — O then proposes that a hetu 
which is kalatita [cf. NS 1.2.4 & I.2.29] does in fact constitute a hetva- 
bhasa; N disagrees, for a previous basis for something present can- 
not, by reason of being past, be a basis for anything present which 
does not occur yet (s. 64). One had better not play fast and loose 
with past, present and future for all normal intercourse will then be 
suspended (s. 65)! Besides, since what is previous is past and gone, 
a hetu localised there cannot form the basis for anything in the 
present time (s. 66). 


d) 14. padartha: chala (s. 67) 

All N’s statements are simply conscious distortions of the meaning 
of O’s words! (vacanavighata; [cf. NS I.2.10]). Oh no, then any 
attempt at critical aloofness or disagreement would be distortion 


(s. 67). 


UW) 15. padartha: jati (s. 68) 
The concept ofjat: is impossible. Without jata, ajata and jayamana, jati 
is precluded (s. 68).!?° 


Vv) 16. padartha: nigrahasthana (ss 69-71) 

N is now blamed for having incriminated himself on account of 
repetition (punarvacana; (cf. NS V.2.14 & V.2.15]). But N does not 
plead guilty, as what is supposed to have been repeated is neither 
identical with nor different from what it repeats (s. 69). In any case a 


125. Same argument as *Dvadasadvaraka, 26.— The fact that Nagarjuna’s sophistic 
reply follows immediately after chala lends it a particular finesse (which is, of 
course, quite lost in its Tibetan garb). 
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nigrahasthana does not exist, neither when the charge has been made 
nor when it has not yet been made (s. 70). As for the third possibili- 
ty, one is not convicted on any count as long as one is still being pro- 


secuted, any more than one is trussed before the final knot is tied 
(s. 71). 


Now that the 16 padarthas have been made the objects of negation 
(pratisedhya), pratisedha is also rendered impossible (s. 72). Hence 
there is no abhidhana and no abhidheya and therefore one cannot 
distinguish between nirvana and apavarga (s. 73).'*° 

Herewith Nagarjuna has, as he foretold at the outset, crushed the 
arrogance of the heretics. It proceeded according to the principles 
that are known from Nagarjuna’s other works (viz. that ultimately 
nothing can be conceived as eka or aneka), but with a wit and vir- 
tuosity not met with elsewhere. 


126. Nagarjuna’s conclusion is worth citing (Kajiyama, p. 154): gctg nid dan gZan 
nid dan gni ga med pa’t phyir dnos po thams cad med par khas blans pa yin no \\ de lta bas 
na dnos po med par mnon par brjod par bya ba dan \mnon par brjod pa yan med pa yin no \I 
de’t phyir mya nan las “das pa dan byan grol Zes bya ba dag don gan md ni ma yin no I. 
Cf. MK, II, 21; XVIII, 7; SS, 2. 
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V. *Vyavaharasiddhi (VS) 


According to the Tibetan historian Bu-ston, Nagarjuna wrote a 
work called THa snad grub pa or *Vyavaharasiddhi, in order ‘to show 
that though there is no svabhava in the ultimate sense (faramarthatah), 
still laukikavyavahara is justified samurtitah ...’ !?7 

The credibility of this has been disputed.!?8 I have failed to detect 
any references to such a title in any of Bhavya’s or Candrakirti’s 
writings or in any other Indian Sastra anterior to these. However, in 
his Madhyamakalamkaravytti Santaraksita quotes six verses!29 the 
source of which is mentioned by his pupil Kamalasila (who adds an 
exhaustive commentary): They hail from Nagarjuna’s *Vyavahara- 
stddhi, 1° 

If we consider the content and style of this fragment, it becomes 
clear not only that it displays very close parallels to other passages 
in Nagarjuna’s authentic works, but also that one would beforehand 
have expected the author to express himself in more detail on this 
topic, clearly of paramount importance to him.!3! 

Thus I do not hesitate to accept this fragment as a genuine quota- 
tion from Nagarjuna’s lost *Vyavaharasiddhi. '3? 


127. See Bu-ston, I, 51. The Tibetan text is found in Lokesh Chandra (ed.), The 
Collected Works of Bu-ston (Satapitaka Series, LX IV), Ya fol. 670: don dam par 
ran bZin med kyan kun rdzob tu *j1g rten gyt tha snad ’thad cin grub par ston pa tha snad 
grub pa dan drug yin no Zes gsun no \|. (Excerpts due to Mr. Per K. Sgrensen.) 

128. E.g. F.D. Lessing & A. Wayman, Mkhas grub rje’s Fundamentals of the Buddhist 
Tantras, The Hague 1968, p. 87, q.v. 

129. TP, No. 5285, Sa fol. 69b, quoted and translated below. 

130. TP, No. 5286, Sa fol. 123a-124b. — For KamalaSila’s reliability as a witness cf. 
E. Steinkellner, ‘Zur Zitierweise KamalaSila’s’, WZKSO, VII, pp. 116-150. 

131. Cf. in particular MK, XXIV, 36: sarvasamvyavaharams ca laukikan pratibadhase | 
yat pratityasamutpadasunyatam pratibadhase \\. (Note that Bhavya (Prajnapradipa, 
292b-293a) and Avalokitavrata (Prajnapradipatika, 293b) connect 36ab with 
the previous lines and take 36cd as the protasis of the following verses 
whereas Candrakirti (Prasannapada, p. 513) subordinates 36cd to 36ab by 
taking yat as a kriyavisesana. Akutobhaya (here adopted by Buddhapalita) and 
Zhong lun (loc.ctt., 34b 14-17) similarly.) 

132. For further evidence see the notes below. 


94 


The argument: Though all phenomena, such as mantras etc., arise 
dependently and thus neither are existing nor non-existing, they are 
none the less efficient. Likewise all interior and exterior phenomena 
arise dependently, and though they are thus mere metaphorical con- 
cepts, Buddha has formulated his dharmas with a‘specific practical 
purpose (samdhaya), viz. *nairatmyavataratah. '33 


133. See Kamalasgila ad (5); CS, IT, 21. 
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*V yavaharasiddhi II 
THa snad grub pa Il 


(1) 
| yi ge gcig snags gan yan med II yi ge man po gzan yan med | 
| yi ge gags pa rnams min la Il rten nas de ni med pa’an min | 


(2) 
| de bZin ran gi yan lag las Il sman ni gud nas mi snan no | 
| sgyu ma’i glan po snan ba de II de dag las min gzan yan min | 


(3) 


| rten cin ’brel par ’byun ba de Il yod dam med par su Zig ’dod | 
| de la dmigs par byed pa yi Il mig gi rnam Ses byun ba Itar | 
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Establishment of Convention 


(1) One syllable (aksara) is not a spell (mantra). On the other hand 
(punar) many (aneka) syllables are not a spell either: dependent 
(pratitya) upon syllables that are [therefore] insubstantial (niruddha) 
this [mantra is neither existent] nor non-existent (asat). 


(2) Likewise no medicine (ausadha) appears independently of its 
specific ingredients (svanga). It appears [like] an illusory elephant 
(mayagaja): It is not [identical with them] nor is it [absolutely] 
different from them. 


(3) It arises in dependent co-origination (pratityasamutpanna)! Who 
would [be so ignorant as to ] maintain that it is existent (sat) or non- 
existent (asat)? Actually visual consciousness (caksurvijnana) arises 
[similarly] when it is based upon [eye and form]. 


1. Kamalasila introduces his comment (Panjika, 123a 5-124b 7) by stating the 
purport of this text: snags dan sman dan sgyu ma’ dpes chos thams cad rten cin 
*brel par ’gyur ba nid kyi gtan tshigs kyis don dam par yod pa dan med pa nid las yan dag 
par "das par sgrub par byed do. — For pada c see tbid., 123b 2: ’gags pa Zes bya ba mt ran 
gi no bo las nams pa Zes bya’o. In pada d the ortti (69b 2) reads de nt med pa _yin 
which I have corrected acc. to Panjika 123b 4: de nt med pa’ ’an min. So though a 
mantra being sunya neither is nor is not it is still generally acknowledged to be 
efficient (cf. vdya, MK, XXIV, 11). — I have edited Kamalasila’s commen- 
tary and discussed VS more fully in “Nagarjuna’s Vyavaharasiddhr’,, to 
appear in the Proceedings of the Csoma de Kérés Symposium, Velm/Wien, Sept. 
13th-19th, 1981. 

2. Similarly RA, II, 10-14 compares loka to a mayagaja. They only exist 
vyavaharatah, not paramarthatah. See also CS, III, 29. 

3. The notion of pratityasamutpada excludes asti and nasti, cf. e.g. YS, 1. — 
Consciousness (vijnana) being alambika/alambanaka (dmigs par byed pa) only 
arises caksuriupe pratitya, RA, IV, 55; SS, 56; MK, X XVI, 4) —I take de la in 
pada c as vyavaharatah, i.e. acc. to Abhidharma, but Kamalasila does not gloss 
it. 


7 Nagarjuniana 9 7 


(4) 
| las dan non mons dban ’phans pa II len bcas srid las ’byun ba dan | 
| de bzin du ni gzugs ’byun ba II yod dam med par su Zig ’dod | 


(9) 
| de ltar srid pa’i yan lag kun II tha snad kyis ni gdags pa ste | 
| de Itar ’gog la sogs pa yi II chos kun dgons te gsuns pa yin | 


(6) 


| ji ltar snags te snags min dan II ji ltar sman yan sman min pa | 
| de Itar rten nas gsuns pa de II gnis ka ’grub par ’gyur ma yin | 
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(4) Projected by the power of [his ] karma and passions (klesa) 
the appropriator (sopadana) arises out of existence (bhavat). Form 
also arises in the same manner. Who would [be so ignorant as to] 
maintain that it is existent (sat) or non-existent (asat)? 


(5) Similarly all the [twelve] members of existence (bhavanga) are 
[simply] conventional designations (vyavaharatah prajnapti). Conse- 
quently all phenomena such as extinction (nirodhad) have [only] been 
advocated [by the Buddhas] with a specific purpose. 


(6) As it [appears to be] a mantra without [really being] a mantra, 
and as it [appears to be] a medicine (ausadha) without [really in itself 
being] a medicine, thus [all phenomena] are stated to be dependent 
(pratitya). Neither of the two [1.e. hetu or phala] can be established [as 
existing independently]. 


4. l.e., asa result of karmaklesaksepa (cf. May, op.cit., p. 253, n. 908; MK, XVII, 
27; SS, 37) one who is sopadana (i.e. sasrava, Panjika, 124b 2; cf. MK, X XVI, 7) 
attains bhava (i.e. panca skandhah, MK, XXVI, 8). Similarly all twelve 
bhavangas, see v. 5. — In pada c I understand gzugs as catvari mahabhutany 
upadayarupa (cf. MK, IV; RA, IV, 58, 60) though Kamalaéila is silent. 

5. The twelve bhavangas (MK, XX VI; PK, 1-5; BV, 59-63), 1.e. adhyatmikapra- 
tityasamutpada, like all other dharmas, i.e. including bahyapratityasamutpada, 
only exist samurtitah (vyavaharatah). But they are necessary for understanding 
paramartha (cf. MK, XXIV, 8-10; YS, 33; SS, 1, 69; BV, 67) and it is only for 
this reason that the Buddha has taught them, or, as Kamalasila puts it (124b 
6): bdag med pa la ’jug pa’t phyir skye ba la sogs pa bstan to. 

6. This verse (124b 7): mjug bsdud do (upasamharati).— Note that (124b 7): gni ga Zes 
bya ba nt rgyu dan “bras bu’o, which I understand in the light of PK, 1-5; RA, I, 
35-38 etc. see my note to BV, 59-63 for details (five angas are hetu, seven phala). 
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VI. Yuktisastika (YS) 


YS, in 61 verses, is one of the most frequently quoted of the texts 
ascribed to Nagarjuna, not only by Bhavya,!3* Candrakirti!?> and 
Santaraksita,!3 but especially in the later commentatorial litera- 
ture.'3” Owing to such citations the Tibetan and Chinese transla- 
tions of this text, now lost in its original language, may be augmented 
by no less than 12 verses (i.e. as far as I have identified them) in 
Sanskrit. '3° 

The style of YS now and then recalls that of MK, RA and, 
especially, CS and BV.'?° It is, on the whole, a collection of apho- 
risms loosely tied together by a subject-matter in common: pratitya- 
samutpada.'*° The author sets himself to demonstrate this principle 
(naya) by means of arguments (yuktz) occasionally supported by re- 
ferences to agama. 


The argument: Reality (tattva) is beyond all ontological and epistemo- 
logical dualities (dvaya) while the empirical world of origination, 


134. Cf. n. 88. — Quotations in Ratnapradipa, 345a, 355a, 363a, 364b. 

135. Cf. n. 99. —- Quotations e.g. Madhyamakavatara, pp. 228, 232. 

136. Madhyamakalamkaravrttt, 72b, 85b, 76a, 76b, 79b, 82a. 

137. From these sources about 20% of YS has been saved in Sanskrit, see my notes 
for details. As virtually every later Madhyamika cites YS now and again the 
references could easily be multiplied, but I have confined myself to a few of 
textual import. 

138. The Tibetan version of the karikas (with the variants of Candrakirti’s vtt7) 
was edited with the Chinese version and translated into Japanese by S. 
Yamaguchi, Chukan bukkyo ronko, Tokyo 1965, pp. 29-110. See also Nakamura 
(1977), p. 81, n. 23. In Sanskrit only 19ab and 39 were known to Yamaguchi. 
The Chinese version is usually too inaccurate to be of any philological value. 
A certain idea of it may be had from P. Schaeffer, Yukti-sastika, die sechzig Satze 
des Negativismus, nach der chinestschen Version tibersetzt, Heidelberg 1923. Few are 
the verses which say what Nagarjuna actually had in mind! 

139. I have given some of the references in the notes. 

140. Cf. Yuktisasfikavrtti, 2b: rig(s) pa drug cu pa di nt dbu ma bin du dir yan gtso bor rten 
cin ’brel par *byun ba dpyad pa las brtsams te byas pa’ phytr dbu ma las *phros pa Ita bu 
ni ma _yin no \|. Thus it is an independent text compared with SS and VV. 
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destruction etc., is illusory and merely due to ignorance (avzdya). It 
subjects mankind to the tyranny of passions (k/esa) and endless evil. 
Buddhism is a practical system solely intended to overcome such 
klesas.'4! 


Our sources are: 


Sigla 


TP, No. 5225, Tsa fol. 22b-25a; TN, No. 3216, Tsa fol. 
20b-22b. 
V_ = Yuktisastikavrttt, trans. by Jinamitra, Danaésila, Silendra- 
bodhi & Ye Ses sde. 
TP, No. 5265, Ya fol. 1-33b; TN, No. 3256, Ya fol. 1-34b. 
C Chinese trans. by *Danapala. 
Taisho, No. 1575, 254b-256a. !42 


141. Above all 46-48, q.v. are instructive. They are often quoted. Thus bhavabhyu- 
pagama — drsti — klesa — vivada. 

142. The following translation of the karikas strictly adheres to Candrakirti’s 
commentary. I have refrained from discussing the Chinese version, cf. n. 138. 
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Yuktisastika-karika || 
Rigs pa drug cu pa’i tshig le’ur byas pa Il 


| gan gis skye dan ’jig pa dag II tshul ’di yis ni spans gyur pa | 
| rten cin *byun ba gsuns pa yi Il thub dban de la phyag ’tshal lo | 


1. astinastivyatikranta buddhir yesam niraSraya | 
gambhiras tair niralambah pratyayartho vibhavyate | 


| gan dag gi blo yod med las II rnam par ’das §in mi gnas pa | 
| de dag gis ni rkyen gyi don II zab mo dmigs med rnam par rtogs | 


2. 
| re Zig nes kun ’byun ba’i gnas II med nid rnam par bzlog zin gyis | 
| rigs pa gan gis yod nid dan II bzlog par ’gyur ba mnan par gyis | 


3; 
| ji ltar byis pas rnam brtags bzin II dnos po gal te bden gyur na | 
| de dnos med pas rnam thar du Il gan gis mi ’dod rgyu ci zig | 


4. 
| yod pas rnam par mi grol te II med pas srid pa *di las min | 
| dnos dan dnos med yons Ses pas II bdag nid chen po rnam par grol | 


2d bzlog P: bzlag N 
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Sixty verses of Arguments 


Obeisance (namah) to the Buddha (munindra) who has proclaimed 
dependent co-arising (pratityasamutpada), the principle (naya) by 
which origination (utpada) and destruction (vinasa) are eliminated! 

1. Those whose intelligence (buddhi) has transcended being and 
non-being and is unsupported have discovered the profound and 
inobjective meaning of ‘condition’. 

2. First of all (tavat) you must reject non-being (nastita), the source 
of all faults (dosa). But now listen to the argument (yuktz) by which 
being (astita) also is rejected! 

3. If things (bhava) were true (satya) as fools (bala) imagine, what 
is the reason that they do not approve of liberation (vimoksa) as non- 
being (abhava)! 

4. One is not liberated by being (bhava), one does not [transcend] 
the present existence (bhava) by non-being (abhava), [but] by 


——-~7_= 


the magnanimous (mahatman) are liberated. 


I have left the initial stanza of YS unnumbered as is also the case with the first 

eight padas of MK and the final verse of VV. All are noteworthy for stressing 
the fact that to Nagarjuna Buddha above all deserves credit for preaching the 
law of pratityasamutpada, i.e. Sunyata (cf. MK, X XIV, 18; RA, II, 18; CS, III, 
1). 

1. Sanskrit cited Sekoddesatika (ed. Carelli), p. 48. — For the thought cf. e.g. RA, 
I, 62. vibhu- etc. is very common in the Lankavatarasutra, see Suzuki’s Index, p. 
159 (cf. v. 3 below, and MK, XV, 8). 

2. Cf. RA, I, 38; 57; MK, XV, 10. — Here the word *yukti (rigs pa, cf. the title of 
YS) is used in the sense of ‘argument’, i.e. in contrast to agama. This is in 
accordance with its use in the Lankavatara, cf. Suzuki’s Index, p. 143. 

3. Closely related to Lankavatara, X, 466, q.v. — If things are real nirvana, their 
annulment must imply abhava, but this is untenable, cf. RA, I, 42; MK, XXV, 
8. 

4. For other def. of nirvana, RA, I, 42; MK, XVIII, 7-11; XXV, 9; SL, 105; 123; 

— -§S, 221a (cf. SS, 73). 
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5. samsaram caiva nirvanam manyante ’tattvadarSinah | 
na samsaram na nirvanam manyante tattvadarSinah Il 


| de nid ma mthon ’jig rten dan || mya nan ’das par rlom sems te | 
| de nid gzigs rnams ‘jig rten dan II mya nan ’das par rlom sems med | 


6. nirvanam ca bhavas caiva dvayam etan na vidyate | 
parijnanam bhavasyaiva nirvanam iti kathyate II 

| srid pa dan ni mya nan ’das II gnis po ’di ni yod ma yin | 

| srid pa yons su Ses pa nid || mya nan ’das Zes bya bar brjod | 


di 
| dnos po byun ba Zig pa la Il ji ltar ’gog par brtags pa bzin | 
| de bzin dam pa rnams kyis kyan II sgyu ma byas pa’i’gog pa bZed | 


8. 
| rnam par ’jig pas ’gog ’gyur gyi Il ’dus byas yons su Ses pas min | 
| de ni su la mnon sum ’gyur II Zig ces pa der ji Itar ’gyur | 


9. 
| gal te phun po ma ’gags na Il non mons zad kyan ’das mi ’gyur | 
| gan tshe dir ni ’gags gyur pa Il de yi tshe na grol bar ’gyur | 


10. 
| ma rig rkyen gyis byun ba la Il yan dag ye Ses kyis gzigs na | 
| skye ba dan ni ’gags pa’an run Il ’ga’ yan dmigs par mi ’gyur ro | 


7b brtags N : brtag P 
8d ces : Ses NP 


104 


5. Those who do not see reality (tattva) believe in Samsara and 
Nirvana [but] those who see reality (tattva) believe neither in Sam- 
sara nor Nirvana. 

6. Existence (bhava) and Nirvana — these two are not [really] to be 
found [since] Nirvana [may be] defined as the thorough knowledge 
of existence. 

7. While [the ignorant] imagine that annihilation (nzrodha) per- 
tains to a created thing (bhava) which is dissolved (nasfa), the wise 
(sat), however, are convinced that annihilation (nirodha) of [some- 
thing] created (kytaka) is an illusion (maya). 

8. Though [something apparently] is annihilated by being de- 
structed, it is not [destructed] when one thoroughly understands it 
to be compound (samskyta) [for] to whom will it be evident (pra- 
tyaksa)? How could one speak of it as dissolved (nasta)? 

9. Opponent: If the aggregates (skandha) are not annihilated [then 
an arhat] is not in Nirvana even though his passions may be 
extinct (ksenaklesa), [but] when [the aggregates] have been anni- 
hilated then he becomes liberated. 

10. Reply: When one sees that which arises conditioned by ig- 
norance (avidyapratyaya) with a correct knowledge (samyagjnana), no 
origination (utpada) or destruction (nirodha) whatsoever is perceived 
(upalabhyate); 


5. Sanskrit incorporated in ‘Aryadeva’s’ Cittavifuddhiprakarana (ed. Patel), 24. — 
For the thought MK, XXV, 19-20. — On manyante see Conze (1975), p. 10 
(‘fancy’ etc.). 

6. Sanskrit in Ratnakirtinibandhavah (ed. Thakur), p. 132 (with eva for etan in b). 
See also Advayavajrasamgraha (ed. Sastri), p. 42; Caryagiti (ed. Kverne), p. 
102; Suklavidarsana (ref. May of. cit., p. 237, n. 840); Jnanasrimitranibandhavali 
(ed. Thakur), pp. 389, 464 (with etan in b), 555. 

7. For sat (= bodhisattva), cf. RA, I, 45. Also CS, I, 2. — That which is krtaka 
(samskrta, krtrima) cannot really be destructed etc., cf. CS, III, 6 sq. 

8. See ref. to v. 7. 

9. Allusion to the two kinds of nirvana: nirupadhifesa°, where klefa and skandha are 
abandoned, and sopadhifesa°, where the skandhas still remain, see MK, XXV, 
1 with commentaries; LVP in JHQ, IV, pp. 39-45. 

10-12. In other words: samyagjnana (i.e. tattvajnana, cf. CS, III, 47) destroys avidya 
(cf. MK, XXVI, 11). This is true arhatship (cf. krtakrtya etc. PED, p. 77), 
here and now (PED, p. 320), and there is no difference between nirvana and 
samsara (see above, v. 5; MK, XXV, 20; PK, ‘6’). 
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ll. 
| de nid mthon chos mya nan las || ’das sin bya ba byas pa’an yin | 
| gal te chos Ses mjug thogs su Il ’di la bye brag yod na ni | 


12. 
| dnos po Sin tu phra ba la’an II gan gis skye bar rnam brtags pa | 
| rnam par mi mkhas de yis ni || rkyen las byun ba’i don ma mthon | 


13. 
| non mons zad pa’i dge slon gi Il gal te *khor ba rnam ldog na | 
| ci phyir rdzogs sans rgyas rnams kyis Il de yi rtsom pa rnam mi 


béad | 


14. 
| rtsom pa yod na nes par yan || lta bar gyur pa yons su ’dzin | 
| rten cin ’brel bar ’byun ba gan II de la snon dan tha ma ci | 


15. | 
| snon skyes pa ni ji Itar na II phyi nas slar yan bzlog par ’gyur | 
| snon dan phyi ma’i mtha’ bral ba Il ’gro ba sgyu ma bzin du snan | 


16. 
| gan tshe sgyu ma ’byun Ze ’am II gan tshe ’jig par ’gyur snam du | 
| sgyu ma Ses pa der mi rmons II sgyu ma mi Ses yons su sred | 


17. 
| srid pa smig rgyu sgyu "dra bar II blo yis mthon bar gyur pa ni | 
| snon gyi mtha’ ’am phyi ma’i mtha’ II lta bas yons su slad mi’gyur | 


18. 
| gan dag gis ni ’dus byas la Il skye dan ’jig pa rnam brtags pa | 
| de dag rten ’byun ’khor lo yi Il ’gro ba rnam par mi Ses so | 


lle mjug : jug NP 
14a rtsom : rtson NP 
16d sred N : srid P 
18c yi: yis NP 
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11. This is extinction in this very life (drstadharmanirvayna) and 
one’s task is accomplished (kytakrtya). If [however] a difference 
(visesa) occurs here, just before (anantaram) the knowledge of the 
principle (dharmajnana), [then] 

12. He who imagines that even the most subtle thing (suksma- 
bhava) arises, such an ignorant man does not see what it means to be 
dependently born (pratyayotpannartha) ! | 

13. Opponent: If birth-and-death (samsara) has stopped for a monk 
(bhiksu) whose passions are extinct (ksinaklesa), why have the Perfect 
Buddhas denied that it has a beginning (arambha)? 

14. Reply: If there was a beginning (arambha) there would certain- 
ly (ntyatam) also be clinging in the form of dogmas (drstikytapan- 
graha). — How can that which is dependently co-arisen have a first 
(purva) and a last (anta)? 

15. How could that which has generated before Ae on be 
negated again? [No, actually] the world, devoid of a previous and 
final limit (purvapascimantarahita), appears like an illusion (mayavat). 

16. When one thinks that an illusion (maya) arises or that it is 
destructed, one who recognizes the illusion is not bewildered by it 
but one who does not recognize it longs for it (parttrs-). 

17. One who, with his intelligence (buddhi), comes to see that 
existence (bhava) is like a mirage (marici) [and] illusion (maya), is 
not corrupted by dogmas [based on] a previous limit or a final limit. 

18. Those who imagine that a compound (samskyta) possesses 
origination (utpada) or destruction (vinasa) do not understand the 
movement of the wheel of dependent origination (pratityotpadacakra). 


13-18. MK, XI, 1: samsaro ’navaragro hi ... (ref. in CPD, s.v. anamatagga). 
Therefore one can only speak of a bhavacakra (see PK, 1-5; RA, I, 36; II, 7-15) 
under the law of pratityasamutpada, mayavat. 
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19. tat tat prapya yad utpannam notpannam tat svabhavatah | 

svabhavena yan notpannam utpannam nama tat katham Il 
| de dan de brten gan byun de Il ran gi dnos por skyes ma yin | 
| ran gi dnos por gan ma skyes II de ni skyes Zes ji Itar bya | 


20. 
| rgyu zad nid las zi ba ni Il zad ces bya bar rtogs pa ste | 
| ran bzin gyis ni gan ma zad II de la zad ces ji ltar brjod | 


21. 
| de Itar ci yan skye ba med II ci yan ’gag par mi ’gyur ro | 
| skye ba dan ni ’jig pa’i lam II dgos pa’i don du bstan pa ’o | 


22. 
| skye ba Ses pas jig pa Ses Il ’jig pa Ses pas mi rtag Ses | 
| mi rtag nid la ’jug Ses pas II dam pa’i chos kyan rtogs par ’gyur | 


23. 
| gan dag rten cin ’brel ’byun ba II skye dan ’jig pa rnam spans par | 
| Ses par gyur pa de dag ni Il Itar gyur srid pa’i rgya mtsho brgal | 


24. 
| so so skye bo dnos bdag can II yod dan med par phyin ci log | 
| nes pas non mons dban gyur rnams II ran gi sems kyis bslus par 


gyur | 


25. 
| dnos la mkhas pa rnams kyis ni || dnos po mi rtag bslu ba’i chos | 
| gsog dan ston pa bdag med pall rnam par dben Zes bya bar mthon | 


26. | 
| gnas med dmigs pa yod ma yin II rtsa ba med cin gnas pa med | 
| ma rig rgyu las sin tu byun Il thog ma dbus mtha’ rnam par spans | 


19d skyes : skye NP 
21c lam: las NP 
22d dam pa’i chos NP: de ni chos V 
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19. That which has arisen dependently on this and that that has 
not arisen substantially (svabhavatah). That which has not arisen 
substantially, how can it literally (nama) be called ‘arisen’? 

20. A [compound thing] quieted (Sanita) due to an extinguished 
cause (kstnahetu) is understood to be extinguished (kszga) [but] that 
which is not extinguished by nature (prakrtya), how could it be 
spoken of as extinguished (kszya)? 

21.So0to conclude (evam): There is no origination (utpada), there isno 
destruction (nirodha). — The path of origination and destruction 
(utpadanirodhamarga) has [however] been expounded [by the Bud- 
dhas] with a practical purpose (karyartham): 

22. By understanding origination (utpada), destruction (vinasa) is 
understood; by understanding destruction, impermanence (ani- 
tyam) is understood; by understanding impermanence (anttyata) the 
true principle (saddharma) is also understood. 

23. Those who have come to understand that dependent co- 
origination (pratityasamutpada) is devoid of origination (utpada) and 
destruction (vinasa) have crossed the ocean of existence consisting of 
dogmas (dystibhutabhavarnava). 

24. Profane people (pythagjana) with their positivistic attitude 
(bhavatmaka) are, due to the fault of being perverted about being and 
non-being, dominated by passions (klesa); they are deceived by their 
own mind (svacitta)! 

25. Those who understand facts (bhava) see that things are imper- 
manent (anitya), fraudulent (mosadharman), vain (tuccha), empty 
(funya), selfless (anatman) and isolated (vivikta). 

26. Stationless (anaspada), inobjective (niralamba), rootless (nirmu- 
la), unfixed (asthita), totally arisen as a result of ignorance (avidyahe- 
tutah), without a beginning, middle or end ... 


19. Sanskrit quoted (from Subhasitasamgraha) in Vimalakirtinirdesa, p. 41, n. 7, q.v. 
Here the reading svabhave na yad utpannam has been emended to svabhavena yan 
notpannam (cf. Madhyamakavatara, p. 228) in accordance with Tib. and a 
quotation occuring Advayavajrasamgraha (ed. Sastri), p. 25, q.v. 

20. Cf. above 7-8. 

21. Cf. SS, 1. Inspired by Lankavatara, II, 138 (often cited with v.1.). 

22. The reading *saddharma (for the significance of which see SS, 227b, and note 
to CS, III, 22) is supported by a quotation of this verse in Kamalaigila’s 
Madhyamakaloka, TP, No. 5287, Sa fol. 230a: dam pa’t chos. 

23. On drsti, v. 14, 46-53; May, op.cit., p. 277, n. 1015. 

24-27. On maya see ref. to CS, I, 3. 
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yale 
| chu sin bZin du snin po med II dri za’i gron khyer ’dra ba ste | 
| rmons pa’i gron khyer mi bzad pa’i!|’gro ba sgyu ma bin du snan | 


28. 
| tshans sogs "jig rten ’di la ni II bden par rab tu gan snan ba | 
| de ni ’phags la rdzun Zes gsuns II ’di las gZan Ita ci zig lus | 


29. 
| jig rten ma rig Idons gyur pa Il sred pa rgyun gyi rjes *brans dan | 
| mkhas pa sred pa dan bral ba Il dge ba rnams Ita ga la mnam | 


30. sarvam astiti vaktavyam adau tattvagavesinah | 

pascad avagatarthasya nihsangasya viviktata II 
| de nid tshol la thog mar ni II thams cad yod ces brjod par bya | 
| don rnams rtogs sin chags med la II phyis ni rnam par dben pa ’o | 


31. 
| rnam par dben don mi Ses la II thos pa tsam la ’jug byed cin | 
| gan dag bsod nams mi byed pa II skyes bu tha Sal de dag briag | 


2. 
| las rnams ’bras bu bcas nid dan II gro ba dag kyan yan dag bSad | 
| de yi ran bzin yons Ses dan || skye ba med pa dag kyan bstan | 
33. mamety aham iti proktam yatha karyavasaj jinaih | 

tatha karyavasat proktah skandhayatanadhatavah Il 
| dgos pa’i dban gis rgyal ba rnams II na dan na’i Zes gsuns pa Itar | 
| phun po khams dan skye mched rnams II de bZin dgos pa’i dban gis 

gsuns | 


34. mahabhutadi vijnane proktam samavarudhyate | 
tajjnane vigamam yati nanu mithya vikalpitam Il 
|’*byun ba che la sogs béad pa Il rnam par Ses su yan dag ’du | 
| de Ses pas ni ’bral ’gyur na II log pas rnam brtags ma yin nam | 


27c rmons : smons NP; bzad : zad NP 
28b snan ba NP: brjod pa C et V 
30d phyis : ’phyis NP 
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27. Without a core (asara) like a plantain (kadalz), like the city of 
Gandharvas (gandharvanagara) [thus] the dreadful world (tvrajagat) 
—a city of confusion (mudhanagara) — appears as an illusion! 

28. Brahma etc., which appear quite true to this world, have been 
said to be false (mysa) to the noble (arya). What about the rest apart 
from that? 

29. The world (loka) which is blinded by ignorance and follows 
the current of desire (trsnanusarin) and [on the other hand] the wise, 
who are free from desire, how can their view of the good (kuSala) be 
similar? 

30. To begin with [a teacher] should say that everything exists to 
his truth-seeking [pupil]. Later when he has understood the 
meaning he gains isolation (viviktata) without being attached. 

31. Those who do not understand the meaning of isolation (vivik- 
tartha) but keep on merely learning without enacting merit (pugya), 
such base (khala) people are lost! 

32. The [various kinds of] karma with its results (phala) and the 
places of rebirth (gatz) have also been fully explained [by the Bud- 
dhas]. The full knowledge of its nature and its unorigination have 
also been taught [by them]. 

33. Just as the Buddhas have spoken of *my’ and ‘I’ for pragmatic 
reasons, thus they have also spoken of the aggregates, the sense- 
fields and the elements for pragmatic reasons. 

34. Such things spoken of as the great elements (mahabhuta) are 
absorbed in consciousness. They are dissolved by understanding 
them. Certainly they are falsely imagined! 


28. Same canonical allusion as v. 35, q.v. Cf. Lankavatara, III, 122. 

29. Cf. MK, XVII, 28 (Samyutta, II, p. 178 sq. which is also the source of SL, 66 
Sq., q.v.). 

30. Sanskrit cited Subhasitasamgraha, p. 385 (with tattve gavesina in b, which I have 
emended acc. to Tib.) and in Nyayaviniscayavivarana (ed. M.K. Jain ), II, p. 
17-18 (with gavesina in b, and bhavagraho nivartate in d). — On sarvam asti (1.e. 
skandha, ayatana and dhatu), see ref. MCB, V, p. 88, n. 1. 

31. Cf. a similar verse Subhasitasamgraha, p. 46. 

32. See MK, XVII; SS, 33-44; SL; SS; RA, passim. 

33. Cited and identified by LVP, Panjika, p. 376. 

34. Cited Jnanasrimitranibandhavali (ed. Thakur), p. 545 and 405 (v.1. °vijnane and 

yanti). The agama is Digha, I, p. 223 (cf. RA, I, 94); also Lankavatara, III, 9. 
See also CPD s.v. uparuyhatt. 


111 


35. 
| mya nan *das pa bden gcig pur Il rgyal ba rnams kyis gan gsuns pa | 
| de tshe lhag ma log min Zes II mkhas pa su Zig rtog par byed | 


36. 
| ji srid yid kyi rnam gyo ba II de srid bdud kyi spyod yul te | 
| de Ita yin na ’di la ni Il nes pa med par cis mi ’thad | 


37. 
| jig rten ma rig rkyen can du II gan phyir sans rgyas rnams gsuns 


pa | 
| di yi phyir na ‘jig rten ’di Il rnam rtog yin Zes cis mi ’thad | 


38. 
| ma rig ’gags par gyur pa na Il gan Zig ’gog par ’gyur ba de | 
| mi Ses pa las kun brtags par Il ji lta bu na gsal mi ’gyur | 


39. hetutah sambhavo yasya sthitir na pratyayair vina | 
vigamah pratyayabhavat so ’stity avagatah katham II 

| gan Zig rgyu dan bcas ’byun zin Il rkyen med par ni gnas pa med | 

| rkyen med phyir yan ‘jig ’gyur ba II de ni yod ces ji Itar rtogs | 


40. 
| gal te yod par smra ba rnams || dnos mchog Zen nas gnas pa ni | 
| lam de nid la gnas pa ste II de la no mtshar cun zad med | 


41. 
| sans rgyas lam la brten nas ni II kun la mi rtag smra ba rnams | 
| rtsod pas dnos rnams mchog gzun bas II gnas pa gan yin de rmad 


do | 


42. 7 
| di ’am de ’o zes gan du II rnam par dpyad nas mi dmigs na | 
| rtsod pas ’di ’am de bden Zes || mkhas pa su zig smra bar ’gyur | 


4lc rtsod N : brtsod P; d rmad : smad NP 
42c pas: pa NP; ’di’am N : ’am P 
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35. Inasmuch as the Buddhas (jima) have stated that Nirvana is 
true, which clever person (paggita) will then imagine that the rest is 
not false? 

36. As long as mind (manak) is fickle (cala) it is [under] the do- 
minion (gocara) of Mara. [But when it is not so] in that case how 1s it 
not reasonable that there is no fault (adosa) in the [thorough 
knowledge of non-origination]? 

37. Since the Buddhas have stated that the world is conditioned 
by ignorance, how is it not reasonable that this world therefore is a 
[result of] discrimination (vikalpa)? 

38. When ignorance is stopped why is it not clear that that which 
stops was imagined by ignorance? 

39. That which originates due to a cause (hetu) and does not abide 
without [certain] conditions (pratyaya) but disappears when the con- 
ditions are absent, how can it be understood to ‘exist’? 

40. If the adherents of being (astivadin) who keep on clinging to 
being, go on in the same way, there is nothing strange (adbhuta) 
about that; 

41. But it is strange indeed that the exponents of the imperma- 
nence of everything [who] rely on Buddha’s method (marga) keep 
on adhering (paramrs-) to things (bhava) with strife (vivada). 

42. When ‘this’ and ‘that’ said about something is not perceived 
by being analysed (vcara), which wise man (vicaksana) will claim 
with strife (vzvada) that ‘this’ or ‘that’ is true (satya)? 


35. The canonical passage e.g. Prasannapada, p. 41, 237: ‘... etad dhi bhiksavah 
paramam satyam yad uta amosadharma nirvanam, sarvasamskaras ca mrsa mosadhar- 
manah. Majjhima, III, 245 and Akutobhaya ad MK, XIII, 1. 

36. On Marakarman, SS, 190 b sq.; BS, 96 with note. 

37. Cf. v. 29; SS, 64 (on kalpana/vikalpa/avidya); CS, III, 21. - Candrakirti glosses 
loka with ne bar len pa’t phun po rnams (25b). Ref. in CPD, II, p. 490. 

38. Similarly RA, I, 98 (cited Prasannapada, p. 188; Aloka, p. 66). 

39. Sanskrit in Panjika, p. 500. — Cf. above v. 7-8 with ref. 

40 sq. Sarvastivadins lack true analytical insight (prajna). One must resort to 
vicara (cf. partksa in the titles of the chapters of MK) to see Sunyata. Otherwise 
one is captivated by viparyasa (MK, XXIII) giving rise to klesa etc. Also SS, 
59-62. 
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43. 
| gan dag gis ni ma brten par Il bdag gam ’jig rten mnon Zen pa | 
| de dag kye ma rtag mi rtag Il la sogs Ita bas phrogs pa yin | 


44, 
| gan dag brten nas dnos po rnams II de nid du ni grub ’dod pa | 
| de dag la yan rtag sogs skyon II de dag ji Itar ’byun mi ’gyur | 


45. 
| gan dag brten nas dnos po rnams Il chu yi zla ba Ita bur ni | 
| yan dag ma yin log min par II ’dod pa de dag bltas mi ’phrog | 


46. ragadvesodbhavas tivradustadrstiparigrahah | 

vivadas tatsamutthas ca bhavabhyupagame sati I| 
| dnos por khas len yod na ni II ’dod chags Ze sdan ’byun ba yi | 
| lta ba mi bzad ma runs ’dzin II de las byun ba’i rtsod par ’gyur | 


47. sa hetuh sarvadrstinam kleSotpattir na tam vina | 
tasmat tasmin parijnate drstiklesapariksayah II 
| de ni Ita ba kun gyi rgyu Il de med non mons mi skye ste | 
| de phyir de ni yons Ses na I lta dan non mons yons su ’byan | 


48. parijna tasya keneti pratityotpadadarSanat | 
pratitya jatam cajatam aha tattvavidam varah Il 
| gan gis de Ses ’gyur snam na II brten nas ’byun ba mthon ba de | 
| brten nas skye ba ma skyes par II de nid mkhyen pa mchog gis 
gsuns | 


49. 
| log pa’i Ses pas zil gnon pa Il bden pa min la bden ’dzin pa’i | 
| yons su ’dzin dan rtsod sogs kyi II rim pas chags las ’byun bar ’gyur | 


50. 
| che ba’i bdag nid can de dag Il rnams la phyogs med rtsod pa med | 
| gan rnams la ni phyogs med pa II de la gzan phyogs ga la yod | 


43a gan dag V : de dag NP; d phrogs : ’phrogs NP 
46b yi: yin NP; c bzad : zad NP; ’dzin V : ’byun NP 
49a pas: pa NP 
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43. Those who adhere (abhinivis-) to a Self (atman) or the world 
(loka) as unconditioned (anupadaya), alas they are captivated by 
dogmas about permanent, impermanent etc. (nztyanityadrsti)! 

44. Those who postulate that conditioned things (bhava) are 
established (stddha) in reality (tattvatah), how are they not also over- 
taken by mistakes about permanence etc. (nztyadidosa)! 

45. But those who are convinced that conditioned things (bhava) 
are like the moon in the water ((u)dakacandra), neither true nor false, 
they are not carried away by dogmas (dystz). 

46. When one affirms ‘being’ there is a seizing of awful and vi- 
cious dogmas which arise from desire and hatred, and from that 
contentions (vivada) arise. 

47. That is the cause of all dogmas, without it the passions (klesa) 
do not arise. So when this is thoroughly understood, dogmas and 
passions disappear. 

48. But how is it thoroughly known? — By seeing dependent origi- 
nation! The [Buddha] best among knowers of reality (tattva) also 
said that that which is dependently born is unborn. 

49. For those who suppressed by false knowledge (mithyajnana) take 
the untrue for true (satye satyagrah-) a series of seizing and contention 
etc. (parigrahavivadadikrama) will arise. 

50. The magnanimous (mahatman) have neither thesis (pakga) nor 
contention (vivada). How can there be an opposing thesis (para- 
paksa) to those who have no thesis (pfaksa)? 


45. Cf. RA, II, 4: na satyam na mrsoditam. (Vajracchedtka, § 5.) 

46-48. Sanskrit of these oft quoted stanzas in Aloka, p. 343-344 (with partjnatasya 
in 48 a for parijna tasya, cf. Tib. ). — For 48 cd see ref. to v. 19, and cf. SS, 21. — 
For 46 in particular, Digha, II, p. 58. 

49. sq. These stanzas show some affinity to Suttanipata, especially Atthakavagga, cf. 
L.O. Gémez: *Proto-Madhyamika in the Pali canon’, PEW, X XVI, pp. 137- 
165. 

50. Cf. Suttanipata, 919; ajjhattam upasantassa n’ atthi atta, kuto nirattam va. — On 
vivada, ibid., 863, 877, 912, 832 etc. Also Madhyamakavatara, p. 233. 
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51. 
| gan yan run ba’i gnas rned nas I] non mons sbrul gdug gyo can gyis | 
| zin par gyur te gan gi sems II gnas med de dag zin mi ’gyur | 


52. 

| gnas bcas sems dan Idan rnams la II non mons dug chen cis mi 
*byun | 

| gan tshe tha mal dug pa yan II non mons sbrul gyis zin par ’gyur | 


53. 
| byis pa bden par ’du Ses pas II gzugs brnan la ni chags pa bZin | 
| de Itar ’jig rten rmons pa’i phyir Il yul gyi gzeb la thogs par ’gyur | 


54. 
| bdag nid che rnams dnos po dag II gzugs brnan Ita bur ye Ses kyi | 
| mig gis mthon nas yul Zes ni Il bya ba’i ’dam la mi thogs so | 


55. balah sajjanti rupesu vairagyam yanti madhyamabh | 
svabhavajna vimucyante rupasyottamabuddhayah II 


| byis pa rnams ni gzugs la chags Il bar ma dag ni chags bral ’gyur | 
| gzugs kyi ran bZin Ses pa yi II blo mchog Idan pa rnam par grol | 


56. 
| sdug snam pa las chags par ’gyur II de las bzlog pas ’dod chags bral | 
| sgyu ma’i skyes bu Itar dben par I] mthon nas mya nan ’da’ bar 


-gyur | 


57. 
| log pa’i Ses pas mnon gdun ba’i II non mons skyon rnams gan yin te | 
| dnos dan dnos med rnam rtog pa II don Ses ’gyur la mi ’*byun no | 


58. 

| gnas yod na ni’dod chags dan Il ’dod chags bral bar ’gyur Zig na | 

| gnas med bdag nid chen po rnams II chags pa med cin chags bral 
min | 


53c omm. NP, sed v. V 
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51. By taking any standpoint whatsoever one is attacked by the 
twisting snakes of the passions (klesasarpa). But those whose mind 
(citta) has no standpoint (sthana) are not caught. 

52. How can those whose mind takes a stand avoid the strong 
poison (mahavisa) of passions? Even if they live [like] ordinary 
[people] they are consumed by the snakes of passions. 

53. Just as a fool (bala) is attached to a reflection (pratibimba) 
because he conceives it to be true (satya), thus the world (loka) gets 
stuck in the cage of objects (visayapanjara) because of [its] stupidity 
(moha). 

54. When the great souls (mahatman) see that things (bhava) are 
like a reflection (pratibimba) with their eye of knowledge (jnanacaksuh) 
they do not get stuck in the mire of the so-called ‘objects’ (visaya iti 
panka). 

55. Fools (bala) are attached to material form (rupa), the mode- 
rate attain absence of passions, but those of supreme intellect 
(buddhz) are liberated by knowing the nature of material form (rupa). 

56. One desires by thinking of [something] pleasant; by turning 
away from it one becomes free from desires, but by seeing it to be 
void (vivikta) like a phantom (mayapurusa) one obtains Nirvana. 

57. The faults of passion (klesadosa) that torment due to false 
knowledge (mithyajnana) do not arise for those who understand the 
meaning of judgements concerning being and non-being (bhavabha- 
vavikalpartha). 

58. If there were a standpoint there would be passion (raga) and 
dispassion [or distaste] (vatragya), but the great souls (mahatman) 
without standpoint have neither passion nor dispassion. 


51-54. See zbid. 

55. Sanskrit incorporated in Cittavisuddhiprakarana, 20 (cf. v. 5 above) with v. 1. 
rajyanti in a, and it also occurs in Suklavidarsana (v. MCB, I, p. 395) with 
matsamah in b for madhyamah, cf. Tib. 

58. Cf. Suttanipata, 795: na ragaragi na viragaratto ... 
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59. 

| gan dag rnam par dben snam du II gyo ba’i yid kyan mi gyo ba | 

| non mons sbrul gyis dkrugs gyur pa II mi bzad srid pa’i rgya mtsho 
brgal | 


60. | 
| dge ba ’di yis skye bo kun Il bsod nams ye Ses tshogs bsags te | 
| bsod nams ye Ses las byun ba’i Il dam pa gnis ni thob par Sog | 


59d bzad : zad NP 
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59. Those whose fickle mind (calacitta) is not moved — not even at 
the thought of the void (viveka) — have crossed the awful ocean of 
existence (fvrabhavarnava) which is agitated by the monsters of 
passions. 

60. May all people by this merit (kugala) gather a collection of 


merit and insight (/ugyajnanasambhara) and obtain the two goods 
(sat) which arise from merit and insight! 


59. Cf. MK, XXII, 11: funyam 1tt na vaktavyam ... 


60. Allusion to rupa- and dharmakaya, respectively the result of pugya- and 
jnanasambhara, see RA, III, 12-13 (cf. Madhyamakavatara, p. 62). — The verse 
forms a parinamana, RA, IV, 90. 
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VII. Catuhstava (CS) 


Though the question which of the numerous hymns ascribed to 
Nagarjuna!*3 belong to “The four hymns’ !“4 has given rise to some 
controversy, !*> such hesitation is, however, unwarranted for at least 
three reasons. 

First, the Sanskrit text of CS is available in four Mss.'4° The 
titles and order of the hymns given here are without exception: 
Lokatitastava, Niraupamyastava, Acintyastava & Paramarthastava. This 
coincides with the testimony given by the Catuhstavasamasartha by a 
certain Amrtakara.'*’ Finally, precisely these four hymns are in 


143. 


144, 


145. 


146. 


147, 


For the list and Buddhist hymns in general v. D. Schlingloff, Buddhistische 
Stotras aus ostturkistanischen Sanskrittexten, Berlin 1955, n. 16. 

The earliest reference to Catuhstava (Tib. bstod pa bZ1 pa) as a whole known to 
me occurs in Vairocanaraksgita’s Bodhisattvacaryavatarapanjika, TP, No. 5277, 
Sa fol. 169a 2 & 174b 8. Prajnakaramati’s Bodhicaryavatarapanjika (ed. La 
Vallée Poussin) twice gives the form Catustava (pp. 420; 488). Candrakirti 
speaks of the Samstuti (cf. n. 89). In most cases the individual hymns are 
quoted without mention of source. 

The various options have been summarized by de Jong, ‘Emptiness’, //P, II, 
pp. 11-12, q.v. Professor Hahn kindly forwarded me a copy of S. Sakai: “On 
the Four Hymns ascribed to Nagarjuna’, The Journal of the Nippon Buddhist 
Research Association, XXIV, pp. 1-44, which contains a revised edition of CS, 
II & IV and a Japanese version of the two other hymns with notes. 

See below. — Copies of these were courteously put at my disposal by the 
authorities of the Akademia Nauk (Leningrad), Dr. M. Hara (Tokyo) and 
Dr. V. V. Gokhale (Poona). I am particularly grateful to Dr. Gokhale who 
originally planned to edit the Catuhstava himself (cf. Festschrift Kirfel, Bonn 
1955, p. 102, n. 3). 

Edited by G. Tucci, Minor Buddhist Texts, I, Roma 1956, pp. 235-246. Let us 
recall that Tucci also edited and translated CS, II and IV 1.e. Niraupamya- 
and Paramarthastava in “Two hymns of the Catuhstava of Nagarjuna’, /RAS 
(1932), pp. 309-325. Cf. MCB, III, p. 374. — The Mss at my disposal require 
these emendations in Tucci’s text: CS, II, 1b: read nthsvabhavarthavedine; 2d, 
tattvarthadarsini; 3a, boddhavyam; 4d, padam; 23b. ikgyase; CS, IV, 5a, harin 
manjistho; b, nopalabhyate; c, pitah krgnah Suklo (cf. 1iJ, I1, p. 168, n. 12); 9a, evam 
stute. - A French version of these two hymns was published by L. Silburn, Le 
bouddhisme, Paris 1977, pp. 201-209; an Italian (including Lokatta- and 
Acintyastava, from the Tibetan) by R. Gnolli, op.cit., pp. 157-179. 
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fact those that are quoted by the commentators, not only Bhavya, 
Candrakirti and Santaraksita, but also several lesser-known Indian 
authors. !48 

Since the doctrine and, to a certain extent, the style of the hymns 
— especialy I & III'*? — matches well with that of MK etc., I see no 
reason to dispute the authenticity of CS.'*° | 

I shall confine myself to some remarks concerning I & III of 
which I subjoin an editio princeps of the Sanskrit text and which are 
also the philosophically most significant of all the hymns ascribed to 
Nagarjuna, and even of all ancient Buddhist hymns at large.'*! 

The content of these two hymns is too reflective and abstract to 
render it credible that they were composed with some ritual objec- 


148. See the conspectus testtum. Though far from exhaustive it shows that the hymns 
exerted a considerable influence. 

149. Discussing the authenticity of Catuhstava Gnoli says (op.cit., p. 12): “L’unica 
obiezione contro la loro autenticita, pud concernere, semmai, uno solo diessi, 
l’Acintyastava o ‘Laude dell’ Inconcepibile’, il terzo e pit: lungo della raccolta, 
che, per l’eccessiva concisione di alcune parti, per l’oscurita di altre (forse 
imputabile, d’altronde, alla versione tibetana), per certi bruschi passagi e 
certe ripetizioni, non é, in realta, escluso che sia una compilazione posteriore. 
Specialmente sospette, in questo senso, le stanze 43-44 [= 45-46 in my 
Sanskrit edition!], nelle quali @ un’evidente allusione alla scuola dei 

_ Vijnanavadin o dell’Idealismo buddhistico, considerata, per tradizione, 
posteriore a Nagarjuna. Ma la data di Nagarjuna é poi sicura?’ — But these 
arguments do not carry much weight: The stylistic features noticed by Gnoli 
are, in fact, also known from SS and YS the authenticity of which cannot be 
impeached. The allusions to Vijnanavada — or more precisely to the 
Vijnanavada of Lankavatarasutra (v. n. to CS, III, 45), generally held to be 
posterior to Nagarjuna — are quite consistent with the fact that Nagarjuna 
also refers to this sutra elsewhere (cf. e.g. MK, XVIII, 7 with Lankavatara, 
III, 9; X XI, 11 with X, 37; XVII, 33 with X, 279; YS, 3 with X, 466; SS, 
222b 2-3 = X, 640, etc.). - These hymns (cf. the very titles) show 
Nagarjuna’s ‘conception’ of the Buddha consistent with MK, XXII, 15: 
... buddham prapancatitam avyayam.— Some of the verses in CS, II & IV were 
discussed by D.S. Ruegg in the paper referred to above, n. 46, pp. 454-463. 

150. The main theme of CS, I and III is pudgala- and dharmanairatmya. The 
composition is — like YS — not structurally strict. Though CS, I first refutes 
sattva (2) and then the skandhas, first in general (3-4), then in particular rupa 
(5), vedana (6), samjna (7), samskara (8-9) and viynana (10), it is none the less on 
the whole a loose collection of aphorisms about anutpada, like CS, III, teeming 
with allusions to Mahayanasutras. 

151. Cf. however, n. 22 above. 
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tive in mind.'*? Nor should we attach too much importance to the 
motive of obtainment of pugya. !*3 No, these hymns are outbursts of a 
sincere and enthusiastic appraisal of the Buddha as the teacher who 
out of sheer compassion took pains to propagate his conviction of 
the emptiness of all phenomena. This accounts for the curious com- 
position of the two hymns compared with the other genuine works: An 
abundance of quotations from or allusions to Mahayana sutras are 
intertwined with the author’s own either rationalizing or approving 
comments, all in majorem Buddhae gloriam.'** 


Sigla 


T Sanskrit Ms of CS (accompanied by A) kept in the Tokyo Uni- 
versity Library (cf. Matsunami (1965), p. 122, No. 340).!°° — 
36 numbered pages. Material: paper. Size: 23,5 x 7 cm. Num- 
ber of lines: 9. An occasional secunda manus in the upper or 
lower margin. Date: uncertain, but hardly more than a few cen- 
turies. Quality: on the whole very good. Reproduced as Appen- 
dix, q.v. 

M A copy (microfilm in my possession) of the late Prof. M. 
Tubiansky’s transcript or recension (cf. Obermiller (1960), 
p. 3) of a Sanskrit Ms of CS from Mongolia. — No information 
accessible concerning the date, condition etc. of this Ms. 

G Xerox (in my possession) of a handcopy of CS prepared by Dr. 
V.V. Gokhale (Poona): “In 1949 I was permitted to take a hand- 
copy of the original papermanuscript [1i.e. of CS and other texts] 


152. Some glimpses of how and when hymns etc. were chanted we get from RA, 
V, 65; Bhavanakrama, III, p. 13; Ratnapradipa, 355a; J. Takakusu (tr.), A 
record of the Buddhist religion as practised in India and the Malay archipelago (A.D. 
671-695), by I-tsing, London 1896, pp. 152-166, q.v. ; 

153. As expressed in the parinamana at the end of each hymn. Note that MK, SS 
and VV, i.e. the purely dialectical works, do not contain any such 
pupyaparinamana. 

154. Cf. the remarks on buddhamahatmya, RA, IV, 84-87. 

155. S. Matsunami, A Catalogue of the Sanskrit Manuscripts in the Tokyo University 
Library, Tokyo 1965. — I also collated the two Mss of CS, I listed here p. 149 
(No. 419, III, 153 = fol. 292b 4-294a 5; No. 420, XI, 5 = fol. 10b 5-21a4) but 
not to encumber the apparatus needlessly I have not given the numerous voces 
nihili found here. 
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by the abbot of the Kundeling monastery. It was a Ms written 

in the Bengal script of about the 13th or 14th century, I 

suppose ...’ (Quoted from a letter dated 7.10.1976). 

Akarittka subjoined to the text of CS in T (described above). — 

Merely provides simply synonyms and analyses the syntax in a 

most elementary manner. Without the slightest philosophical 

import but valuable for the substantiating of the readings of its 

mula. 

Microfiche of a Sanskrit Ms in the possession of Manavajra 

Vajracharya, Kathmandu. Written in Nevari script on fairly 

recent Nepali paper. 6 lines to a page. Size: 8 x 20 cm. GS, I, 

1-5 and 15-25 missing (at least on the microfiche edition which 

The Institute for Advanced Studies of World Religions kindly 

put at my disposal). Quality: on the whole not as goodas T, MorG. 

Narthang (sNar than) edition of the Tibetan trans. of 

a) QS I (ie. Lokatitastava) by Krsnapandita & Tshul khrims 
rgyal ba. — TN, No. 12, Ka fol. 75b-77a. 

b) CS III (i.e. Acintyastava) by Tilaka & Ni ma grags. — TN, 
No. 19, Ka fol. 84b-87a. 

Peking edition of the Tibetan trans. of 

a) CS I (same translator team). — TP. No. 2012, Ka fol. 
79a-80b. 

b) CS III (same translator team). — TP. No. 2019, Ka fol. 
88b-9 1a. | 

A varia lectio in the Sanskrit Ms(s), now presumably lost, but 

inferable from a recension of the Tibetan trans. based on 


N & P. 


Conspectus testium 


1. abbreviaturae 


AA 
AS 
BT 
BC 
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Haribhadra: Abhisamayalamkaraloka (ed. P.L. Vaidya) 
Advayavajra: Advayavajrasamgraha (coll. et ed. H. P. Sastri) 
Maitreyanatha (II?): Bhavasamkrantifika (ed. N. A. Sastri) 
Prajnakaramati: Bodhi|sattva caryavatarapanjika (ed. La Vallée 
Poussin) 


2. loci 


Atisa: Bodhimargadipapanjika (TP, No. 5344) 
Vairocanaraksita: Bodhisattvacaryavatarapanjika (TP, No. 
5277) 

Vibhuticandra: Bodhicaryavataratatparyapanjtka ... (TP, No. 
5282) 

Munidatta: Caryagitikosavrtti (ed. P. Kvzrne) 

Aryadeva (II): Caryamelayanapradipa (TP, No. 2668) 
Amrtakara: Catuhstavasamasartha (ed. G. Tucci) 

Bhavya: Madhyamakaratnapradipa (TP, No. 5254) 
Candrakirti: Madhyamakavatarabhasya (ed. La Vallée Poussin) 
Nagarjuna (II): Pancakrama (ed. La Vallée Poussin) 
Candrakirti: Prasannapada (ed. La Vallée Poussin) 
Candrakirti: Pancaskandhaprakarana (ed. C. Lindtner) 
Aryadeva (II): Pradipoddyotanabhisamdhiprakasika (TP, No. 
2658) 

Nagarjuna (II): Sekacatuhprakarana (TP, No. 2664) 
Jnanasnmitra: Sakarasiddhisastra (ed. A. Thakur) 
Anonymus: Subhasitasamgraha (ed. C. Bendall) 
Candrakirti: Sunyatasaptativrtti (TP, No. 5259) 
Jnanakirti: Tattvavatarakhya...prakarana (TP, No. 4532) 
Santaraksita: Tattvasiddhi (TP, No. 4531) 

Dharmendra: Tattvasarasamgraha (TP, No. 4534) 
Candrakirti: Yuktsastikavrtt: (TP, No. 5265) 


CS, I (Lokatitastava): 

4: PP, p. 413; BC, p. 583; TV, f. 95a; BP, f. 183b 
5: MV, p. 200; TV, f. 95a 

8: BC, p. 476 

9: BC, p. 476 

11: PP, p. 64 

12: AA, p. 299; AS, p. 28 

13: BC, p. 587 

18: BC, p. 533; MV, p. 97 

19: BC, p. 533 
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20: BC, p. 533 

21: PP, pp. 55 & 234 

22: AA, pp. 348, 381, 405, 441, 482, 490 & 536; SS, p. 481; 
BC, p. 417; PS, p. 26 

23: BC, pp. 359 & 415; TV, f. 98b; MV, p. 310 

24: BC, p. 489; TV, f. 98b 

26: SV, f. 315a 

27: MV, p. 23 


CS, II (Niraupamyastava): 
1: CS, p. 239 
7: BC, 420; AS, p. 22; BP, f. 169a 
9: BC, p. 489; BP, f. 174b 
13: PP, p. 215; SV, f. 335b 
15: TS, f. 30b 
18-19: PK, p. 36; CP, f. 104a; PU, f. 212a; SP, f. 33a 
21: SS, p. 388; AS, p. 22; BD, f. 298b; TV, f. 92b; TA, f. 46a 
24: AS, p. 22; MP, f. 36la 


CS, III (Acintyastava): 
1: CS, p. 242 
4: BV, f. 310a 
9: TS, f. 40a 
19: BC, p. 375; BT, p. 82; MP, f. 372; TV, f. 105a; BV, f. 308b 
25: BC, p. 573 (a/d) 
29: BC, p. 573 
36: BC, p. 573 
38: TV, f. 102a 
39: TV, f. 102a 
40: TV, f. 102a; BC, p. 528 
41: TV, f. 102a; BC, p. 528 
43: AS, p. 24 (a/b); CG, p. 209 (a/b) 
48: TV, f. 97a 
49: TV, f. 97a 
57: TS, f. 39b 


CS, IV (Paramarthastava): 
1: CS, p. 245 (a/b) 
3: CS, p. 245 (a) 
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Lokatitastava I 
Jig rten las ’das par bstod pa Il 


1. lokatita namas tubhyam viviktajnanavedine | 
yas tvam jagaddhitayaiva khinnah karunaya ciram II 
| dben pa’i ye Ses rig gyur pa Il jig rten das khyod phyag ’tshal ’dud | 
| gan khyod ’gro la phan pa’i phyir Il yun rin thugs rjes nal bar gyur | 


2. skandhamatravinirmukto na sattvo ’stiti te matam | 
sattvartham ca param khedam agamas tvam mahamune || 
| phun po tsam las grol ba yi Il sems can med par khyod bZzed la | 
| sems can don la’an mchog gol bar II thub pa chen po khyod iid 
bzugs | 


3. te pi skandhas tvaya dhiman dhimadbhyah samprakasitah | 
mayamaricigandharvanagarasvapnasamnibhah II 

| blo Idan khyod kyis phun de ’an II sgyu ma smig rgyu dri za yi | 

| gron khyer rmi lam ji bzin du II blo Idan rnams la rab tu bstan | 


4. hetutah sambhavo yesam tadabhavan na santi ye | 
katham nama na te spastam pratibimbasama matah Il 
| gan dag rgyu las byun ba rnams II de med par ni yod min pas | 
| gzugs brnan nid dan mtshuns pa ru Il gsal bar ci yi phyir mi ’dod | 


ld karunaya ci — T mutil.; yun rin N : yul rin P 
2a skandhamatravini — T mutil.; b na sattvo ’stiti T : sattvo nastiti GM 
3a pi skandhas tvaya dhi — T muitil. 
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Hymn to [the Buddha] transcending 
the world 


1.O You who are beyond the world! Obeisance to You versed in the 
cognition of the void. Solely for the benefit of the world You have for 
long been exhausted by compassion! 

2. You are convinced that apart from the mere skandhas no soul 
(sattva) exists, and yet, great sage, You have suffered great pain for 
the sake of the living beings (sattva)! 

3. You who are a sage! To the sages [= bodhisattvas] You have 
declared that the skandhas also are comparable to an illusion, a 
mirage, a city of Gandharvas and dreams! 

4. [As to the skandhas] whose occurrence is due to a cause and 
which do not exist in lack of such — how are You not quite clearly 
convinced that they are like reflections? 


1. Cf. Niraupamyastava,1: niraupamya namas tubhyam nihsvabhavarthavedine \ yas tuam 
drstivipannasya lokasyasya hitodyatah Il Prajnaparamitastotra, \ for padas a and c. — 
For vivikta etc. (Sunya), see ref. in Conze (1973), pp. 363-364; YS, 30-31, 56; 
SS, 38. Also BCA, VIII, 2 (kayacittaviveka). — For khinnah karunaya curam cf. 
Satapancasatka, 58: tvam Jagatklesamoksartham baddhah karunaya ciram; RA, III, 26 
(cited Madhyamakavatara, p. 29): de ni snin rjes *j1g rten sdug \\ de nid kyts ntyun rin 
gnas \l); similarly Rahulastava, 9: ciram klisto ’si samsare karunyad eva kevalam \t; 
BCA, VIII, 104-105; Pranidhanasaptati, 17. 

2. Similar paradox (na sattvo ’stiti ... sattvartham ca), BS, 72; CS, II, 9. — For 
skandhamatra, see Kosa, III, p. 57. 

3. This verse states that bodhisattvas (= dhimat, cf. e.g. Panjika, p. 23, n. 2) not 
only accept pudgalanairatmya but also dharmanairatmya, cf. CS, 111, 2; MCB, II, 
p. 17; Vimalakirtinirdesa, pp. 407-408; Traité, pp. 1995-2151. — For the various 
mayadrstantas see e.g. Traité, pp. 357-387; May (1959), pp. 507-509 (ref.). 

4. This stanza (of which pada a may be compared with YS, 39) refutes the 
skandhas in general whereas the following stanzas refute them separately: rupa 
(5), vedana (6), samjna (7), samskara (8-9) and vijnana (10). 


9 Nagarjuniana | 2 9 


5. bhutany acaksurgrahyani tanmayam caksusam katham | 
rupam tvayaivam bruvata rupagraho nivaritah II 
|*byun ba mig gi gzun min pas Il de dnos mig gi ji Itar yin | 
| gzugs nid gzun bar rab bkag pa II gzugs nid khyod kyis de Itar 
gsuns | 


6. vedaniyam vina nasti vedanato niratmika | 
tac ca vedyam svabhavena nastity abhimatam tava Il 
| tshor bya med par de med pas II tshor ba nid ni bdag med pas | 
| tshor bya de yan ran bZin gyis Il yod pa med par khyod nid bzed | 


7. samjnarthayor ananyatve mukham dahyeta vahnina | 
anyatve ’dhigamabhavas tvayoktam bhutavadina II 
| min dan don dag tha dad min II me yis kha nid ’tshig par ’gyur | 
| gZan na’an rtogs pa med ’gyur Zes || bden pa gsun ba khyod kyis 
bstan | 


8. karta svatantrah karmapi tvayoktam vyavaharatah | 
parasparapeksiki tu siddhis te *bhimatanayoh II 
| byed po ran dban las nid kyan II tha snad du ni khyod kyis bstan | 
| phan tshun bltos pa can nid du Il grub par khyod ni bzed pa lags | 


9. na kartasti na bhoktasti punyapunyam pratityajam | 
yat pratitya na taj jatam proktam vacaspate tvaya Il 
| byed po yod min spyod pa’an med II bsod nams de min rten ’brel 
skyes | 
| brten nas skyes gan ma skyes Zes Il tshig gi bdag po khyod kyis 
gsuns | 


5a gzun : gzugs NP; c— vam T mutil.; bruvata TG : vadina M 
6c tshor bya : tshor ba NP; d nastity abhima — T muitil. 

7b dahyeta va — T mutil. 

8c parasparapeksiki tu TMGA : parasparapremasikindra W 
9c gan: kyan NP 
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5. The [four great] elements are imperceptible to the eye, so how 
can the ‘visible’ consist of them? — Speaking thus of matter (rupa) 
You rejected the belief in matter. 

6. As it does not exist without [an object of feeling] feeling 
therefore is without self. And You are convinced that the object 
of feeling does not exist by own-being either. 

7. If a concept [= a name, min] and its object were non-different 
one’s mouth would be burned by [the word] fire. If [they both] were 
different there would be no comprehension [of anything]. — Thus 
You have spoken as a speaker of truth. 

8. That an agent is self-dependent and [his] action also is, You 
have [only] expressed conventionally. Actually You are convinced 
that both are established in mutual dependence. 

9. [In the ultimate sense] no agent exists and no experiencer 
exists. Merit and demerit are dependently born. You have declared, 
O Master of words, that that which is dependently born is unborn! 


5. Acc. to Abhidharma riipa (= samsthana & varna, cf. SS, 50) is made up of catvari 
mahabhutam serving as rupakarana, cf. MK, IV, Iff. The notion of rupa 
(rupabuddhz) is refuted at length SS, 45-54; BV, 16-24. Cf. also RA, I, 99 (cited 
Prasannapada, p. 413), V1, 58; YS, 34. The argument is: no bhuta, no bhautika. — 
See also Bhavasamkrantisiitra quoted Prasannapada, p. 120 (na caksuh preksate 
rupam ...). 

6. This skandha also refuted SS, 55. 

7. Acelebrated argument: Traité, p. 1617; Lankavatarasutra, p. 87; Nyayasutra, II, 
1, 51. Similarly VP, 51. Cf. also Prajnaparamitapindarthasamgraha, 48ff. 

8. karta svatantrah = Panini I, 4, 54. — It is clear from the context that kartr here 
signifies a pudgala who ‘punarbhavaya samskaran avidyanivurtas tridha abhisamsku- 
rute .... (MK, X XVI, 1) and not, as usual, and as the tka supposes, 2fvaradi 
(cf. CS, III, 33-34 and notes). — The use of Vis, Vman etc. (tka glosses 
abhimata with svikrta) indicating philosophical persuasion is interesting, cf. 
the use of Latin placet (translating Greek &QeoxeL) and Spinoza’s remark: 
‘Voluntas et intellectus unum et idem sunt’ (Corr. ad Ethicam, 2, 49). — Nyayabhasya 
(KSS, XXXXIII, p. 194) attempts to refute the notion of parasparapeksiki 
stddht thus: ... netaretarapeksa kasya cit siddhir iti, ‘yasmad ekabhave ’nyatarabhavad 
ubhayabhavah’: yady ekasyanyatarapeksa stddhir anyatarasyedanim kim apeksa? yady 
anyatarasyatkapeksa siddhir ekasyedanim kim apeksa? evam ekasyabhave anyataran na 
stdhyatity ubhayabhavak prasajyate. -—Cf. BV, 63; MX, XVII, YS, 32; SS, 33-44. 

9. Probably — like YS 48 (pratitya jatam cajatam aha tattvavidam varah) — an 
allusion to Anavataptahradapasamkramanasutra (see Vimalakirtinirdesa, p. 26 
etc.). Also Varnarhavarnastotra, V, 23-28; MK, VIII, 12. 
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10. ajnayamanam na jneyam vijnanam tad vina na ca | 

tasmat svabhavato na sto jnanajneye tvam ucivan Il 
| Ses pa med par Ses bya min II de med rnam par Ses pa’an med | 
| de phyir Ses dan Ses bya dag II ran dnos med ces khyod kyis gsuns | 


11. laksyal laksanam anyac cet syat tal laksyam alaksanam | 
tayor abhavo ’nanyatve vispastam kathitam tvaya Il 
| mtshan nid mtshon bya gzan nid nal mtshon bya mtshan nid med 


par ’gyur | 
| tha dad min na’an de med par II khyod kyis gsal po nid du bstan | 


12. laksyalaksananirmuktam vagudaharavarjitam | 
§antam jagad idam drstam bhavata jnanacaksusa II 
| mtshan nid mtshon bya rnam bral 2in II tshig gis brjod pa ram 
spans par | 
| khyod kyis ye Ses spyan nid kyis II ’gro ba ’di dag zi bar mdzad | 


13. na sann utpadyate bhavo napy asan sadasan na ca | 

na svato napi parato na dvabhyam jayate katham II 
| dnos po yod pa nid mi skye II med pa’an ma yin yod med min | 
| bdag las ma yin gzan las min II gnis min skye ba ji ltar bu | 


14, na satah sthitiyuktasya vinasa upapadyate | 

nasato ’$vavisanena samasya Samata katham II 
| yod pa gnas par rigs ’gyur gyi Il ‘jig par ’gyur ba ma yin no | 
| med pa mi gnas par rigs pas Il ’jig par ’gyur ba ma yin no | 


10a bya: pa NP; tvam ucivan TG : te sucitam M 

lla na: ni NP; c abhavo TM: abhave G 

14c nasato ’$vavisanena TG : nasataé ca visanena M; d Samata T : samataGM : 
samata W 
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10. [An object of knowledge is] no object of knowledge unless it is 
being known. But [this is impossible since] consciousness does not 
exist [previously] without it! - Therefore You have said that know- 
ledge and the object of knowledge do not exist by own-being. 

11. If a mark were different from the marked then the marked 
would exist [as such] without the mark [— which is absurd]. You 
have [also] clearly stated that neither exists if [conceived of as] non- 
different. 


12. This world which is devoid of marked and mark, and free 
from the utterances of words You have regarded as calm (Santa) 
with your eye of cognition (jnanacaksuh). 

13. An existent thing does not arise, nor does a non-existent nor 
an existent and non-existent, neither from itself, [something] else nor 
both. [So] how can it be born [at all]? 

14. It is not reasonable that an existent [thing which must be] 
connected with duration should be destroyed. [And] how can a 
non-existent [thing being] like the horns of a horse be extinguished? 


10. Refutation of vjnanaskandha: BV, 26-56. About jnana/vijnana etc., see ref. May 
(1959), p. 104, n. 252. — For Nagarjuna manas, vijnana and citta are (as for 
Vasubandhu etc.) synonyms, as are buddhi, mati and (tattva-)jnana. Here jnana 
and jneya are, of course, used, metri causa, for vijnana and vijneya. — For the form 
svabhavena cf. Mahayanavimsika, 1-2; YS, 19; CS, IT], 3. 

11. Forother refutations oflaksana-laksya see * Dvadasadvaraka, VI, 1; SS, 27; MK, 
V. 

12. The first pada = Lankavatarasutra, X, 255. InbCS, II, 14 has laksyalaksanavarji- 
tam, cf. MK, V, 5. Its use is not confined to samskrtalaksana, but to any 
dharmalaksana, and thus it alludes polemically to Abhidharma. — There are 
panca caksumst, cf. Traité, pp. 2260 ff 439; Vimalakirtinirdesa, p. 168, n. 57. This 
verse refers to the prajnacaksus, cf. CS, II, 16. 

13. This is, to use later terminology, the catuskotyutpadapratisedhamahahetu 
(cf. Atisa, Bodhipathapradipa, 193-196) for which cf. e.g. MK, I, 1; *Dvadagad- 
varaka, II, 1; SS, 3; CS, III, 9; * Madhyamaka-Salistambasitra (BST, XII, p. 
115) quoting MK, I, 1 and Jnanasarasamuccaya, 28. Cf. also MK, I, 7 (with 
which compare Nyayasutra, IV, I, 44 and Lankavatarasutra, II, 22). 

14. Here sthittyukta = sat. The verse corresponds to MK, VII, 27 (cf. ibid., 20). In 
pada c and d the translators had: nasato ’sthitiyuktasya vinafa upapadyate \I. 
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15. bhavan narthantaram naso napy anarthantaram matam | 
arthantare bhaven nityo napy anarthantare bhavet I 


16. ekatve na hi bhavasya vinasa upapadyate | 
prthaktve na hi bhavasya vinasa upapadyate II 


17. vinastat karanat tavat karyotpattir na yujyate | 
na cavinastat svapnena tulyotpattir mata tava Il 
| re Zig zig pa’i rgyu las kyan Il ’bras bu ’byun bar mi rigs la | 
| ma Zig las min rmi lam dan II dra ba’i skye ba khyod nid bZzed | 


18. na niruddhan naniruddhad bijad ankurasambhavah | 
mayotpadavad utpadah sarva eva tvayocyate || 

| sa bon zig dan ma Zig las II myu gu ’byun ba ma yin pas | 

| khyod kyis skye ba thams cad niIl sgyu ma’byun ba bzin du gsuns | 


19. atas tvaya jagad idam parikalpasamudbhavam | 

parijnatam asadbhutam anutpannam na naésgyati Il 
| de phyir khyod kyis ’gro di dag II yons su brtags pa las byun bar | 
| kun tu Ses bya ’byun ba na’an II skye ba med cin ’gag med gsuns | 


20. nityasya samsrtir nasti naivanityasya samsrtih | 
svapnavat samsrtih prokta tvaya tattvavidam vara II 
| rtag la ’*khor ba yod ma yin II mi rtag pa la’an ’khor ba med | 
| de nid rig pa’i mchog khyod kyis II *khor ba rmilam dra bar gsuns | 


21. svayamkrtam parakrtam dvabhyam krtam ahetukam | 
tarkikair isyate duhkham tvaya tuktam pratityajam Il 
| sdug bsnal ran gis byas pa dan II gzan gyis byas dan gnis kas byas | 
| rgyu med par ni rtog ge ’dod II khyod kyis brten nas ’byun bar 
gsuns | 


l5c nityo TG : nityam M 

17c svapnena TM : svapne ’pi G 

18d MV, p. 97 : zig dan ma Zig pa dag gis Il rgyu las ’bras bu ’byun ba dag Il 
sgyu ma ’byun ba bzin du ’byun || kun kyan de bzin khyod kyis bsruns I! NP 

19c parijneyam ca sambhutam ? S; d na nagyati TG : anasvaram M 
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15. Destruction is not different from the entity (bhava), nor can it 
be thought of as something non-different, [for] if it were something 
other [that the entity, it] would be permanent, and it could not occur if 
it were something non-different [from the entity supposed to be 
destroyed]. 

16. Of course (Az) destruction is not reasonable if the thing is a 
unity [and] of course destruction is not reasonable if the thing is 
manifold. 

17. First of all (tavat) it is not logical that the effect should arise 
from a cause which is destructed nor from one which is not [yet] 
destructed. [Therefore] You are convinced that origination is like a 
dream. 

18. Neither from the destructed nor the non-destructed seed can the 
sprout possibly arise. You have stated that all origination is like the 
origination of an illusion. 

19. Therefore You have fully understood that this world has 
arisen due to imagination. It is unreal [and as] unoriginated it 
cannot be destroyed. 

20. There is no migration of a permanent [self], there is no migra- 
tion of an impermanent [self]. [Therefore] You, the best among 
speakers of truth, have declared migration to be like a dream. 

21. Dialecticians maintain that suffering is created by itself, 
created by [someone] else, created by both [or] without a cause, but 
You have stated that it is dependently born. 


15. This and the following verse (which both lack Tib. versions) should be 
compared with MK, VII, 30-31. — For matam in pada c (not matah) cf. e.g. 11, 
22 etc. 

17. A karana (= hetu) neither exists previously nor subsequently to a karya (= 
phala), let alone simultaneously with its effect. This is demonstrated MK, 
XX, 7-14. Also RA, I, 47; SS, 6. 

18. This verse is inspired by Salistambasutra cited Madhyamakavatara, p. 97; 

~  Panjtka, p. 579. 

19. For partkalpa see Lankavatarasutra, passim (Suzuki’s Index, p. 104) and May 
(1959), p. 65, n. 64. - While sadbhuta taken samurtitah amounts tokriyayukta (cf. 
May, op.cit., p. 144, n. 414), paramarthatah, however, it indicates anapeksyasid- 
dha, sasvabhava etc. (cf. Akutobhaya ad MK, II, 24; VV 57; MK, XXIV, 38). 

20. This verse corresponds to MK, XVII, q.v. 

21. Again this verse is closely related to MK, XII, 1 (= *Dvadagadvaraka, X, 1), 
cf. Samyutta, II, p. 19. — tarkikath = vaisnavadibhih. 
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22. yah pratityasamutpadah Sunyata saiva te mata | 
bhavah svatantro nastiti simhanadas tavatulah I 
| rten cin *brel par gan byun ba II de nid khyod ni ston par bzed | 
| dnos po ran dban yod min Zes II mnam med khyod kyi sen ge’isgra | 


23. sarvasamkalpanasaya SunyatamrtadeSana | 
yasya tasyam api grahas tvayasav avasaditah Il 
| kun rtog thams cad spans pa’i phyir II ston nid bdud rtsi ston mdzad 
na | 
| gan zig de la zen gyur pa II de nid khyod kyis Sin tu smad | 


24. niriha vasikah Sunya mayavat pratyayodbhavah | 
sarvadharmas tvaya natha nihsvabhavah prakasitah II 
| bems po gzan dban ston pa nid II sgyu ma bZin du rkyen ’byun bar | 
| mgon po khyod kyis chos kun gyi II dnos med goms par mdzad pa 
lags | 


25. na tvayotpaditam kim cin na ca kim cin nirodhitam | 

yatha purvam tatha pascat tathatam buddhavan asi II 
| khyod kyis cun zig ma bskyed cin II ’ga’ yan bkag pa ma mchis la | 
| snon gyi ji ltar phyis de bzin Il de bzin nid ni thugs su chud | 


26. aryair nisevitam enam anagamya hi bhavanam | 
nanimittam hi vijnanam bhavatiha katham cana Il 
| *phags pa rnams kyis brten pa yi || bsgoms ma zugs par mtshan med 
di | 
| rnam par Ses par’gar’gyurram ll + + + + + + +1 


22d tavatulah AGMOW : tavatula TS 

23c yasya TMS: tasya G 

24d prakasitah TGM : prabhavitah ? S | 

26c nanimittam hi TMGA : nimittam na W. NP corrup. sed v. Q (SV, f. 315a): 
’phags pa brten pa’i’di Ita bu II dnos por rtogs pa ma yin Zin II rgyu mtshan 
med pa rnam Ses ni || nam yan ’byun bar mi ’gyur to II (stc/); nanimittam hi 
TMGA : nimittam na W . 
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22. The [fact of] dependent origination is exactly what You think 
of as emptiness. O, Your incomparable hon’s roar is that no 
independent thing exists! 

23. The ambrosial teaching of emptiness aims at abolishing all 
conceptions (samkalpa). But if someone believes in that [emptiness] 
You [have declared that] he is lost! 

24. O saviour! [Since they] are inactive, dependent, empty, de- 
pendently arisen like an illusion, You have made it clear that all 
phenomena (dharma) are without own-being. 

25. You have not put anything forward and not denied anything. 
Now as then You are aware of Suchness. 

26. Unless one resorts to the development (bhavana) practised by 
the noble (arya) ones, consciousness will of course never become 
signless (animitta) here. 


22. For this celebrated stanza cf. the ref. given by May (1959), p. 237, n. 840. It is 
also discussed by La Vallée Poussin, MCB, III, p. 380.— For simhanada v. note 
to BS, 101. 


23. Like MK, XIII, 8 (see Kasyapaparivarta, §§63-65) and XVII, 30 this verse 
leaves no doubt about funyataprayojana acc. to Nagarjuna. Also Candrakirti’s 
comm. to Catuhfataka, XVI, 7; Madhyamakavatara, p. 310. — For graha May, 
op.cit., p. 190, n. 618. 

24. See Panjtka, p. 488 for this verse which may be inspired by Lalitavistara, XIII, 
97-98, cited, zbid., p. 532. 

25. Acc. to f#ka kim cit = dharmadikam. — The phrase yatha purvam tatha pascat also 
occurs Dharmadhatustava, 31; Ratnagotravibhaga, 1, 51; Samadhiraja, XXIV, 5; 
Anguttara, I, p. 236 etc. — For the thought SS, 70; CS, II, 4, and for the 
conception of sarvadharmasamata Hobogirin, s.v. byodo. Siddhi, pp. 757-761 for 
tathata acc. to the Madhyamikas. 

26. animitta (or animitta) is the second vimoksamukha, cf. BS, 63ff; Mahabharata, 
XIT, 190, 11; XII, 191, 7 etc.; CPD, s.v.; Lankavatarasutra, p. 200; BHSD, s.v. 
— For bhavana cf. especially Madhyamakaratnapradipa, VI (Bhavanakramadhika- 
ra); MCB, Il, pp. 102-104. 
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27. animittam anagamya mokso nasti tvam uktavan | 
atas tvaya mahayane tat sakalyena deSitam Il 


| mtshan ma med la ma Zugs par II thar pa med ces gsuns pa’i phyir | 
| de phyir khyod kyis theg chen la || ma lus par ni de nid bstan | 


28. yad avaptam maya punyam stutva tvam stutibhajanam | 
nimittabandhanapetam bhuyat tenakhilam jagat Il 


| bstod pa’i snod khyod bstod pa las || bdag gis bsod nams gan thob 
pa | 


| des ni’gro ba ma lus rnams II mtshan ma’i’chin las grol gyur cig | 


ll iti lokatitastavah samaptah II 
| jig rten las ’das pa bstod pa 
slob dpon ’phags pa klu sgrub kyis mdzad pa rdzogs so | 


27c la: rnams NP 
28b gis: gi NP 
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27. You have said that there is no liberation unless one resorts to 
the signless. Therefore You have demonstrated it in all details in 
Mahayana. 

28. May the entire world by the merit which I have obtained by 
praising You, a fit vessel of praise, become free from the bondage of 
signs (nimitta)! 


27. Panjika, p. 154 glosses sakalyena with vistaratah. 

28. This verse forms a pugyaparinamana as do the final verses in the other hymns. — 
Cf. also the verse ascribed to Nagarjuna by Jnanasrimitra (SakarasiddhtSastra, 
p. 405): badhe (for bandhe?) namanimittanam akarasya ca na kgatth ... 
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Acintyastava II 
bSam gyis mi khyab par bstod pa Il 


1. pratityajanam bhavanam naihsvabhavyam jagada yah | 
tam namamy asamajnanam acintyam anidarSanam II 
| gan Zig dnos po rten ’byun rnams II no bo med pa nid du gsuns | 
| ye Ses mnam med bsam mi khyab II dpe med de la phyag ’tshal lo | 


2. yatha tvaya mahayane dharmanairatmyam atmana | 
viditam desitam tadvad dhimadbhyah karunavasat II 
| ji ltar khyod kyis theg chen la II nid kyis chos la bdag med rtogs | 
| de bzin blo dan Idan rnams la II thugs rje’i dban gis bstan pa 
mdzad | 


3. pratyayebhyah samutpannam anutpannam tvayoditam | 
svabhavena na taj jatam iti Sunyam prakasitam Il 
| rkyen rnams las ni ’brel ’byun ba II ma skyes lags par khyod kyis 
gsuns | 
| no bo nid kyis de ma skyes II de phyir ston par rab tu bstan | 


4. yadvac chabdam pratityeha pratisabdasamudbhavah | 
mayamaricivac capi tatha bhavasamudbhavah II 
| ji ltar "di na sgra brten nas II brag ca kun tu ’byun ba Itar | 
| sgyu ma smig rgyu bzin du dan II de bzin srid pa kun tu ’byun | 


5. mayamaricigandharvanagarapratibimbakabh | 
yady ajatah saha svapnair na syat taddarSanadikam I 
| sgyu ma dan ni smig rgyu dan Il dri za’i gron khyer gzugs brnan 
dan | 
| rmi lam gal te ma skyes na || mthon ba la sogs dpe med ’gyur | 


lb naihsvabhavyam AGMO : naihsvabhavyam T 
2c desitam TG : karunavasat M; d karunavasat TG : deSitam M 
4b pratityeha AGMOT : pratityajam W; brag ca N : brag cha P 
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Hymn to the Inconceivable [Buddha] 


1. I bow down to the inconceivable, incomparable [Buddha] whose 
cognition (jnana) is unequalled [for] he has preached that [all] 
dependently born things lack own-being. 

2. Just as You in Mahayana personally understood the selfless- 
ness of phenomena, accordingly You have, under the sway of 
compassion, demonstrated it to the wise [bodhisattvas]. 

3. You have stated that [all that] has arisen from conditions is 
unoriginated. You have declared that it is not born through own- 
being (svabhava), and thus it is empty. 

4, Just as an echo here [in this world] arises dependently upon a 
sound thus also the [entire] origination of existence is like an 
illusion and a mirage. 

5. If illusions, mirages, cities of Gandharvas and reflections are 
unborn along with dreams, there can be no [real] vision etc. of 
them. 


1. For the form nathsvabhavya, v. VV, 17 with ed. note. — The epithet acintya is 
confined to five things, cf. Trazté, pp. 1639, 1983. Note that pada d also 
occurs infra, 59; Satapancasatka, 151 (= 59). 

2. Buddha’s motive for delivering his dharmadesana (= pudgaladharmanairatmya) 
to bodhisattvas (dhimat) is sheer karuna, v. CS, I, 1-3 and notes and the initial 
stanza of Mahayanavimstka: avacyo vacakair dharmah krpaya yena desitah | namo ’cin- 
tyaprabhavaya buddhayasangabuddhaye \l\. 

3. Perhaps the same canonical allusion as CS,I, 9, q.v.; cf. YS, 18-19; 
Stutyatttastava, 5: gan Zig rkyen las de ma mchis \\ dnos rnams rkyen las ji ltar skye \\ de 
skad mkhas pa khyod gsuns pas \\ spros pa rnams ni bcad pa lags \l. 

4. Here, as often, bhava refers to panca skandha, v. MK, XXVI, 8. — For the 
various examples see ref. CS, I, 3. 

5. The comm. takes tad® (in pada d) as referring to mayadi, but surely the context 
requires that it refers to skandha etc., cf. BV, 24. 
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6. hetupratyayasambhuta yathaite krtakah smrtah | 
tadvat pratyayajam visvam tvayoktam natha samvrtam || 
| ji ltar rgyu rkyen las byun ba II de dag byas pa can du bZed | 
| de bzin rkyen las byun ba kun II mgon po khyod kyis kun rdzob 
gsuns | 


7. asty etat krtakam sarvam yat kimcid balalapanam | 
riktamustipratikasam ayatharthaprakasitam I| 
| byis pa gan dag ci brjod pa Il bgyis pa Zes *brid de mchis te | 
| chan pa ston pa ’dra ba lags II don bzin ma lags rab tu bstan | 


8. krtakam vastu no jatam tada kim vartamanikam | 
kasya nasad atitam syad utpitsuh kim apeksate || 
| gan tshe byas pa’i dnos ma skyes II de tshe da Itar byun ba ci | 
| gan Zig pas na "das par ’gyur Il ma ’ons pa yan ji Itar bltos | 


9. svasman na jayate bhavah parasman nobhayad api | 
na san nasan na sadasan kutah kasyodayas tada II 


| ran las dnos po skye ba med II gzan dan gnis ka las ma yin | 
| yod min med min yod med min II de tshe gan las gan zig ’byun | 


10. ajate na svabhavo ’sti kutah svasmat samudbhavabh | 
svabhavabhavasiddhyaiva parasmad apy asambhavabh Il 


| ma skyes pa la ran bzin med II ci phyir ran las kun tu ’byun | 
| ran bzin dnos po med grub pas II gzan las kyan ni’*byun ba med | 


6b smrtah TG: matah M;d samvrtam TG: samvrtam M; kunrdzob: de ltar NP 
7a astyetat AGTW: astitat MTW;b balalapanam T: balalapitam GM; ’brid: 
bgyid NP; d ayatharthaprakasitam TG : yathartham aprakasitam M 
8b ci: yi NP 
9d kutah TGS : kytah M; gan zig : gzan zig NP 
10b svasmat TMS : kasmat G; ci phyir : de phyir NP 
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6. Just as [things] arising from causes and conditions are handed 
down as composite (krtaka), thus You have, O saviour, said that the 
entire conditionally born [world exists only] by convention. 

7. It is a meaningless [statement] enticing fools [that] something 
created (krtaka) exists as a whole (sarva)! It is a false statement, 
[delusive] like an empty fist. 

8. If a composite thing (vastu) is not born, how then can it be 
present? From the destruction of what could it be past? How can it 
be related (apeksate) when about to arise [as future]? 

9. A thing is not born from itself, [something] else or both, 
whether it be existent, non-existent, or existent and non-existent. 
How then can anything arise? 

10. The unborn has no own-being [for] how could it arise from 
itself? Nor can it arise from [something] else since it is definitely 
established that there is no own-being. 


6. For krtaka, MK, XV, 1-2. — samurta May (1959), p. 226, n. 777. 

7. sarvam (like visvam supra) refers to sarve dharmah, i.e. skandha, ayatana, dhatu, see 
YS, 30; BV, 66; Trazté, p. 1748; Tattvasamgrahapanjika, p. 14; May, op.cit., p. 
206, n. 689 (ref.); Schayer, Contributions ... p.41,n.— Nagarjuna’s point is that 
one cannot say ‘astz’ about something which is pratityasamutpanna, cf. YS, 37; 
SS, 71.- For yat kimcit, May, op.cit., p. 62, n. 51 (ref.). — The form balalapana is 
probably a metrical substitute for the common balollapana (cf. ref. Traité, p. 
1195, n. 2) but balapralapa (Prasannapada, p. 12), balopalapana (Alokamala, 177), 
balalapana (Dasabhumika, p. 43) also occur. For riktamusti, Traité, ibid.; 
Upalipariprecha, p. 131, n. 12; Suvtkrantavikramipariprecha, p. 110 etc. — Most 
recently CPD, II, p. 476, s.v. upalapana. — balalapana also Majjhima, II, p. 261 
(not in PED). 

8. Other refutations of kalatraya in MK, XIX; SS, 29; BV, 31; Traité, pp. 1691- 
1996. — utpitsu = anagata (as e.g. Madhyamakahrdayakartka, III, 161 etc.). 

9. In other words: nothing whatsoever (cf. the catuskotyutpadapratisedhamahahetu, 
referred to supra, CS, I, 13) arises from anything whatsoever (the vajrakana- 
mahahetu, 1bid., and Panjika to Bodhipathapradipa, 197-200). For pada c see also 
note to CS, I, 13 and MHK, III, 241-242. | 

10. The commentary reads ajatena (... kena? ajatena, anutpannena ...) which is most 
unlikely, cf. Tib. and the verse quoted by Haribhadra (Aloka, p. 39): ajatasya 
svabhavena Sasvatocchedata kutah ... — svabhavabhavasiddhyaiva ... corresponds to 
kutah svabhavasyabhave ... MK, XV, 3, q.v. 
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11. svatve sati paratvam syat paratve svatvam isyate | 

apeksiki tayoh siddhih paravaram ivodita II 
| ran nid yod na gzan yod ’gyur II gzan nid yod na ran nid yod | 
| de dag bltos pa can du grub II pha rol tshu rol bzin du gsuns | 


12. yada napeksate kim cit kutah kim cit tada bhavet | 

yada napeksate dirgham kuto hrasvadikam tada II 
| gan tshe ci la’an mi blitos pa Il de tshe gan la gan zig ’byun | 
| gan tshe rin la mi bltos pa II de tshe thun sogs ga la mchis | 


13. astitve sati nastitvam dirghe hrasvam tatha sati | 
nastitve sati castitvam yat tasmad ubhayam na sat II 


14. ekatvam ca tathanekam atitanagatadi ca | 
samkleso vyavadanam ca samyanmithya svatah kutah Il 
| ji ltar gcig du ma mchis pa II ’das dan ma ’ons la sogs pa | 
| non mons rnam byan de b2in te Il yan dag log pa’an ran las ci | 


15. svata eva hi yo nasti bhavah sarvo ’sti kas tada | 
para ity ucyate yo ’yam na vina svasvabhavatah II 


| dnos gan ran las ma mchis na II de tshe thams cad ci Zig mchis | 
| gZan zes brjod pa gan lags te Il ran gi ran bzin med na min | 


16. na svabhavo ’sti bhavanam parabhavo ’sti no yada | 
bhavagrahagrahaveSah paratantro ’sti kas tada Il 


| gan tshe gzan gyi dnos med pa II de tshe dnos rnams ran bzin med | 
| de tshe gzan dban dnos ’dzin pa II gdon gyi theg pa ci zig mchis | 


11d paravaram TM : paravara G 

13b tatha AGMOQT : yatha W 

l4a ekatvam ca AGMOQT : ekatvadi W; du: sogs NP; c rnam byan: rnams kyan 
NP 

l5c yo ’yam M: yo yam TG; d svasvabhavatah : GMS: sa svabhavatah T 

16b ’stino yada AGMOQT : yadasti na W; c bhavagraha’ M (cf. n.); dban : dnos 
NP; d gdon : don NP 
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11. If there were own-being there would be other-being. In case of 
other-being own-being [could be] maintained: Establishment of 
those two has been stated [by You] to be correlative like the further 
and nearer shore. 

12. When it is not related to anything how, then, can that thing 
exist? When it is not related to [something] long how can [some- 
thing] short etc. exist? 

13. When there is existence there is non-existence, as there is 
short when there is long. And since (yat) there is existence when 
there is non-existence therefore each of the two (ubhaya) do not exist. 

14. Unity and multiplicity, past and future etc., defilement and 
purification, true and false — how [can they exist] by themselves? 

15. Of course, when a thing (bhava) does not exist quite by itself 
how, then, can it exist as a whole? That [thing] which is called 
‘other’ does not exist without its own-being. 

16. When there is no other-being things have no own-being. 
What [kind of] seizure (grahavefa) of materialism (bhavagraha) is 
then [the concept of an independent] dependent [nature]! 


l 


peeend 


. paravara in this sense, e.g. Prasannapada, pp. 101, 264, 458; Mahayanavimstka, 2: 
paravaram tvotpannah svabhavena pratityajah ... (against Tucci’s reading ... na 
cotpannah ...). — svatva in pada a and b ~ ran gi bdag nid (SS, 53). 

12. For this and the following verse see RA, I, 48-49 (cf. Prasannapada, p. 10, n. 4; 
Madhyamakavatara, p. 227).— This standpoint is related Visesavasyakabhagya, p. 
337-338: ... bhavato *bhiprayo yatha na svatah, na paratah, nobhayatah, na canyatah 
stddhth sambhavyate bhavanam, hrasvadirghadtivyapadesavat; tha na hrasvam svatah 
sidhyati dirghapeksatvat; na paratah, parasiddhyabhavat; nobhayatah, tabudhaya- 
bhavat; na canyato ’napeksatvat ... 

14. eka-aneka etc. are pratityasamutpanna, cf. SS, 7. — samklesa-vyavadana, v. Siddhi, 
pp. 214-220. 

15. See MK, XV, 3 for the interpretation: svabhavah parabhavasya parabhavo 
hi kathyate |. 

16. The compound bhavagrahagrahavesa also occurs in a verse quoted in 

Subhasitasamgraha (ed. Bendall), p. 388. The form bhavagraha® would be more 

correct (cf. May, op.cit., p. 190, n. 618) but it is poorly supported textually. 

But cf. Gaudapadiyakarika, I1, 29; III, 32, 38; IV, 82, 84 (graha for graha). 

Here paratantra, like sarva in 15 b, signifies a relative entity, something 

dependent conceived as a whole. 
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17. adav eva samam jatah svabhavena ca nirvrtah | 

anutpannas ca tattvena tasmad dharmas tvayoditah II 
| gdod ma nid nas mnam gyur pall ran bzin gyis kyan mya nan das | 
| yan dag par ni ma skyes lagsll de slad chos rnams khyod kyis gsuns | 


18. nihsvabhavas tvaya dhiman rupadyah samprakasitah | 
phenabudbudamayabhramaricikadalisamah Il 

| blo Idan khyod kyis gzugs la sogs II no bo nid med par bstan pa | 

| dbu ba chu bur sgyu la sogs I] smig rgyu chu §in ’dra ba lags | 


19. indriyair upalabdham yat tat tattvena bhaved yadi | 

jatas tattvavido balas tattvajnanena kim tada | 
| dban po rnams kyis gan dmigs de II gal te yan dag mchis gyur na | 
| byis pas yan dag rig par ’gyur Il de tshe yan dag es pas ci | 


20. jadatvam apramanatvam athavyakrtatam api | 
Viparitapariljnanam indriyanam tvam ucivan II 

| dban po rnams ni bems po dan II tshad ma nid kyan ma yin dan | 

| lun ma bstan pa nid dan ni Il log par yons Ses khyod kyis gsuns | 


21. ajnanenavrto yena yathavan na prapadyate | 
lokas tena yathabhutam iti matva tvayoditam II 
| gan gis ci Zig ma rtogs pa Il yan dag ji bzin thugs chud nas | 
| des na ’jig rten mi Ses pas Il bsgribs pa zes kyan khyod kyis gsuns | 


22. astiti SaSvati drstir nastity ucchedadarSsanam | 
tenantadvayanirmukto dharmo ’yam deSitas tvaya II 


| yod ces pa ni rtag par Ita II med ces pa ni chad par Ita | 
| des na mtha’ gnis bral ba yi II chos de khyod kyis bstan pa mdzad | 


17a de tshe : gan tshe NP 

20d ucivan TG : uktavan M (cf. CS, I, 10) 
21b prapadyate TG : pratipannah M 

22a Sasvati TG : Sasvata° M; rtag N : ltag P 
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17. [Since] they are originally born equal and extinguished by 
own-being, therefore You have said that phenomena (dharma) are in 
reality unborn. 

18. You have, O sage, shown that form and [the remaining 
ageregates| lack own-being [and that they are] like foam, bubbles, 
illusions, clouds, mirages, and plantains. 

19. If that which is perceived with the senses were [connected] 
with [any] reality, fools would be born with knowledge of reality. 
What then would knowledge of reality be worth? 

20. You have stated that the senses are dull, unreliable, unprecise 
and [sources of] wrong understanding. 

21. Having thought of it You have stated that it is because the 
world is shrouded in ignorance that it does not obtain the truth 
correctly. 

22. ‘Exists’ is the dogma of Eternalism. “Exists not’ is the dogma 
of Annihilation. [In order to avoid the two extremes] You have 
therefore shown this principle (dharma) [of dependent co-origination] 
which 1s free from the two extremes. 


17. Allusion to an often cited verse from the Ratnameghasutra, v. Prasannapada, p. 
225; May, op.cit., p. 177, n. 572. Cf. also MahayanavimSika, 1: svabhavena na 
cotpanna nirvrtas ca na tattvatah | yathakasam tatha buddhah sattvas catvatkalaksa- 
nah Il. 

18. Cf. CS, I, 3; SS, 6; Catuhsataka, XIII, 25. The author above all has Samyutta, 
III, p. 142 in mind, see Trazté, p. 358; BV, 12-13. 

19. This is an echo of Lankavatara, III, 36; X, 136, q.v. Cf. also YS, 3. 

20. I have not traced the source of this important verse. For jada, SS, 231b. 

21. Perhaps the same canonical allusion as MK, XVII, 28: avidyanirto jantus 
trsnasamyojanas ca sah ... It is quoted in extenso in Jnanaprasthana, I, 5, 9, q.v. 

22. Similarly MK, XV, 10; YS, 1 etc. — dharmo ’yam, or saddharmo ’yam refers to 
Buddha’s dharmadesana, 1.e. pratityasamutpada or Sunyata, see RA, I, 25 ff II, 16- 
18; MK, XXIV, 12; XXV, 24; X XVI, 30 etc. 
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23. catuskotivinirmuktas tena dharmas tvayoditah | 
vijnanasyapy avijneya vacam kim uta gocarah II 

| des na chos rnams mu b2i dan II bral bar khyod kyis bka’ stsal lags | 

|rnam Ses bya ba’am ma lags la ll+ + + + + + FI 


24. svapnendrajalikodbhutam dvicandrodviksanam yatha | 
bhutam tadvastu no bhutam tatha drstam jagat tvaya II 


| rmi lam mig ’phrul las byun dan II zla ba gnis la sogs mthon b2in | 
| gro ba ’byun ba de dnos su II ma byun de bzin khyod kyis gzigs | 


25. utpannas ca sthito nastah svapne yadvat sutas tatha | 
na cotpannah sthito nasta ukto loko ’rthatas tvaya Il 


26. karanat sambhavo drsto yatha svapne tathetarah | 
sambhavah sarvabhavanam vibhavo ’pi matas tatha Il 


| ji ltar rgyu las rmi lam na II ’byun ba mthon ba de bZin du | 
| dnos po thams cad ’byun ba bZin II jig pa’an de bzin bZed pa lags | 


27. ragadijam yatha duhkham samkleSasamsrti tatha | 
sambharapuranan muktih svapnavad bhasita tvaya Il 
| de bzin chags sogs sdug bsnal dan II ’khor ba sdug bsnal kun non 
mons | 
| tshogs rdzogs pa dan thar pa yan II rmi lam dra bar khyod kyis 
gsuns | 


28. jatam tathaiva no jatam agatam gatam ity api | 

baddho muktas tatha jnani dvayam icchen na tattvavit Il 
| de bzin skyes dan ma skyes dan II ’ons pa dan ni son ba yan | 
| de bzin bcins grol ye es la Il gnis "dod yan dag rig ma lags | 


23d vacam TG : vacah M: vata W;d NP T 

24b dvicandrodviksanam AGMOT : divicandradikgana W; c tadvastu no 
bhutam TM (nodbhutam G) : tadvastunabhutam ? $ 

25b sutas TM : svatas G 

26d matas tatha TG : tatha matah MW 

27a ragadijam AGMOT : ragadikam WS; yatha TGM : tatha WS; 
b samkleSasamsrti (°samsrtir M) tatha TM: tatha...samsrtiG;c °“puranan 
TGM : °puranam ? S 

28c baddho muktas AGMOQT: mukto baddhas W;d_ icchen TG: icchan M: icche 
Ww 


148 


23. Therefore You have said that phenomena (dharma) are 
beyond the four categories (kotz). They are not knowable to con- 
sciousness, much less within the sphere of words. 

24. As is the appearance of a magician [in a] dream [or] the sight 
of a double-moon, thus You have seen the world as a creation not 
created as a substance (vastu). 

25. Just as a son who is born, established and deceased in a 
dream, thus the world, You have said, is not really born, enduring 
or destroyed. 


26. Just as origination in a dream is experienced due to causality, 
thus You are convinced that the common origination and dissolu- 
tion of all things is the same. 

27. You have announced that suffering born from desire etc., as well 
as defilement, migration and liberation [resulting] from the fulfil- 
ment [of both] collections are like a dream. 

28. When [someone] cognizes [something] as born or unborn, 
present or gone, bound or liberated [then] he maintains duality 
[and consequently] does not know the truth (tattva). 


23. Cf. Prasannapada, p. 374: ... paramarthasatyam katamat? yatra jnanasyapy apracarah 
kah punar vado *ksaranam ... Quoted Prajnapradipa (234 a7) from Aksayamatinir- 
desasutra; also Prajnapradipatika, Za 10la 4 and Satyadvayavibhangavrtti, Sa 5a. 
— The notion of catuskoti (or catusprakara, cf. RA, II, 15) has been the subject of 
much discussion, see recently e.g. D. Seyfort Ruegg: “The Uses of the Four 
Positions of the Catuskoti and the Problem of the Description of Reality in 
Mahayana Buddhism’, J/P, V, pp. 1-71. 

24. Cf. ref. CS, I, 3. 

25. This verse, which does not occur in Tib. is quoted Panjika, p. 573 (padas c and 
d). It is inspired by Samadhiraja, IX 17 cited e.g. Prasannapada, p. 178; 
Caryagiti, p. 217; Tattvasarasamgraha, 89b 7 etc. 

26. MK, XX is devoted to a critique of sambhava-vibhava. See in particular v. 11: 
drsyate sambhavas caiva mohad vibhava eva ca obviously moulded from Lankavata- 
ra, X, 37: sambhavam vibhavam caiva mohat pagyanti balisah | na sambhavam na 
vibhavam prajnayukto vipasyati I. 

27. This and the following verse would seem to allude to some such passage as 
Astasahasrika, cited Prasannapada, pp. 449-450. — On advaya in Mahayana 
in general, Vimalakirtinirdesa, pp. 301-318. 
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29. utpattir yasya naivasti tasya ka nirvrtir bhavet | 
mayagajaprakaSatvad adisantatvam arthatah I 

| gan la skyes pa yod ma lags II de la mya nan ’das gan yod | 

| sgyu ma’i glan po ’dra bas na II don du gzod nas Zi ba nid | 


30. utpanno ’pi na cotpanno yadvan mayagajo matah | 
utpannam ca tatha visvam anutpannam ca tattvatah Il 

| skyes pa nid na’an ma skyes pa II sgyu ma’i glan po ji bzin bZed | 

| de bzin thams cad skyes pa ’am Il yan dag par ni ma skyes lags | 


31. ameyair aprameyanam pratyekam nirvrtih krta | 

lokanathair hi sattvanam na ka§ cin mocitas ca taih Il 
| jig rten mgon po dpag med kyis II sems can dpag tu ma mchis pa | 
| so sor mya nan ’das mdzad kyan II de dag gis kyan gan ma bkrol | 


32. te ca sattvas ca no jata ye nirvanti na te sphutam | 
na kas cin mocitah kaié cid iti proktam mahamune I 


| thub chen gan phyir sems can rnams Il ran las ma skyes de yi phyir | 
| gan yan gan gis ma bkrol Zes II de skad khyod kyis gsal bar gsuns | 


33. mayakarakrtam yadvad vastusunyam tathetarat | 
vastuSunyam jagat sarvam tvayoktam karakas tatha II 


| ji ltar ssyu ma mkhan gyis byas Il dnos po ston pa de bzin du | 
| byas pathamscad dnosston gzan II khyod gsuns de bzin byed pa po| 


34. karako ’pi krto ’nyena krtatvam nativartate | 

atha va tatkriyakartr karakasya prasajyate II 
| byed pa po yan gzan gyis bgyis Il byas pa can du ’gyur ba lags | 
| yan na de yi bya ba byed II byed pa por ni thal bar ’gyur | 


29a yasya naivasti T : naiva yasyasti GM; la: las NP; d gzod : bzod NP 

32b ran las pro myan ’das ? NP; sphutam TMS: ’sphutam G 

33a sgyu N : sgyur P; d gsuns : gsun NP 

34b krtatvam TGMS: kartrtvam AW; c°kartr T (= S ?) : °kartra ? G: °kartn (!) M 
: °karta W 
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29. That which does not arise, how can that be extinguished? 
Since it is like an illusory elephant it is in reality originally at peace. 

30. Just as [we] are convinced that an illusory elephant, though 
[apparently] born, is however not born, thus the whole [world is 
apparently] born but in reality unborn. 

31. Immeasurable World-saviours have [apparently] liberated 
innumerable beings one by one, but [in reality] not one [being] has 
been liberated by them! 

32. Is it not a clear statement of Yours, O great sage, that when 
those beings who are extinguished are [in fact] not born [at all, 
then] no one is liberated by anyone! 

33. Just as the work of a magician is empty of substance, all the 
rest of the world has been said by You to be empty of substance — 
including a creator: 

34. If the creator is created by waste: [creator], he cannot avoid 
being created [and, consequently, is not permanent]. Alternatively 
(atha va) {if he is created by himself] it implies that the creator is 
the agent of the activity affecting himself (tatkriya) [— which is 
absurd, svatmani kriyavirodhat]. 


29. For the mayagaja, RA, II, 10-13; VS, ‘2’; MCB, II, p. 48. 

31. For this v. Tratté, pp. 1260-1261 and Vajracchedika, § 3: ... na ka§ cit sattvah 
partnirvapito bhavati. tat kasya hetoh? sacet ... bodhisattvasya sattvasamjna pravarteta, 
na sa bodhisattva itt vaktavyah ... Cf. CS, II, 9 etc. 

33. The mayakara, Samdhinirmocana, p. 170; Mahayanavimsika, 17-18. 

34. Refutation of karaka: BV, 6-9; *Dvadasadvaraka, X; WZKSO, XII-XIII, pp. 
85-100; MK, VIII; Bhavanakrama, 1, pp. 200-201. 
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35. namamatram jagat sarvam ity uccair bhasitam tvaya | 
abhidhanat prthagbhutam abhidheyam na vidyate || 
| °di dag thams cad min tsam Zes II khyod kyis gsun ni bstod de 
gsuns | 
| brjod pa las ni gzan gyur pa II brjod par bgyi ba yod ma mchis | 


36. kalpanamatram ity asmat sarvadharmah prakasitah | 
kalpanapy asati prokta yaya Sunyam vikalpyate || 
| de phyir chos rnams thams cad ni II rtog pa tsam Zes khyod kyis 
gsuns | 
| gan gis ston par rnam rtog pa’i Il rtog pa yan ni med ces gsuns | 


37. bhavabhavadvayatitam anatitam ca kutra cit | 
na ca jnanam na ca jneyam na casti na ca nasti yat Il 
| dnos dan dnos med gnis ’das pa II la lar ma ’das pa yan lags | 
| Ses pa med cin Ses bya’an med II med min yod min gan lags dan | 


38. yan na caikam na canekam nobhayam na ca nobhayam | 
analayam athavyaktam acintyam anidarSsanam Il 

| gan yan gcig min du ma’an min Il gnis ka ma yin gcig kyan med | 

| gzi med pa dan mi gsal dan || bsam mi khyab dan dpe med dan | 


39. yan nodeti na ca vyeti nocchedi na ca Sasvatam | 

tad akaSapratikaSam naksarajnanagocaram II 
| gan yan mi skye mi ’gag dan II chad pa med cin rtag med pa | 
| de ni nam mkha’ ’dra ba lags Il yi ge ye Ses spyod yul min | 


40. yah pratityasamutpadah Sunyata saiva te mata | 

tathavidhas ca saddharmas tatsamaé ca tathagatah II 
| de ni rten cin ’brel par ’byun II de ni ston par khyod bZzed lags | 
| dam pa’ichos kyan de lta bu Il de bZin gSegs pa’an de dan mtshuns | 


35b gsun P: bsun N 

36d yaya TMS: yatha G 

37c jnatam T (= S?) : jnanam GM 

38c gzi: bzi NP 

40a °samutpadah TGQS : “samudbhavah M 
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35. You have loudly announced that the entire world is merely a 
name. Nothing expressible (abhidheya) is to be found isolated from 
the expression (abhidhana). 

36. Therefore You have declared that all phenomena are merely 
abstractions (kalpana). Yes, even the abstraction through which 
emptiness is conceived is said to be untrue. 

37-39. [That which] has transcended the duality of being and 
non-being without, however, having transcended anything at all; 
that which is not knowledge or knowable, not existent nor non- 
existent, not one nor many, not both nor neither; [that which is] 
without foundation, unmanifest, inconceivable, incomparable; that 
which arises not, disappears not, is not to be annihilated and is not 
permanent, that is [Reality] which is like space [and] not within the 
range of words [or] knowledge (aksarajnana). 

40. The fact of dependent co-origination is exactly what You 
maintain to be emptiness. Of that kind is the true principle (sad- 
dharma) and the Tathagata is like that. 


35. This and the following allude to Bhavasamkrantisutra (ed. N.A. Sastri) p. 5-6, 
q.v. Also Aloka, pp. 44, 685. For padas cd cf. Lankavatara, Ill, 78: 
abhidhanavinirmuktam abhidheyam na lakgyate \\. 

36. Lankavatara, X, 10: asaraka ime dharma manyanayah samutthitah \sapy atra manyana 
Sunya yaya Sunyeti manyate ||. Cf. MK, XXII, 11; Stutyatttastava, 9: lta ba thams cad 
span ba’t phyir \\mgon po khyod kyis ston pa gsuns \| de yan yons su brtags pa ste \\ dnos 
su mgon po khyod mi bZed \l. 

37. This and the following verses treat paramartha (tattva) and its paryayas: advaya, 
analaya, avyakta etc. 

38. pada d also supra, v. 1. — For analaya, YS, 1; CS, IV, 1. 

39. akasa: BV, 46. — CS, IV, 1: vakpathatitagocaram. See also v, 23. 

40. See CS, I, 22. — saddharma, supra 22. — tathagata: MK, XXII, 16: tathagato 
nthsvabhavo ... 
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41. tat tattvam paramartho ’pi tathata dravyam isyate | 
bhutam tad avisamvadi tadbodhad buddha ucyate II 

| de ni de nid don dam ni II de bzin nid dan rdzas su bzed | 

| de ni yan dag mi bslu ba II de rdzogs pas na sans rgyas brjod | 


42. buddhanam sattvadhatos ca tenabhinnatvam arthatah | 
atmanas ca paresam ca samata tena te mata Il 
| sans rgyas rnams dan chos dbyins dan II des na don du tha midad | 
| bdag nid dan ni gzan rnams dan Il des na mnam par khyod bzed 
lags | 


43. bhavebhyah Sunyata nanya na ca bhavo ’sti tam vina | 
tasmat pratityaja bhavas tvaya Sunyah prakasitah I 
| dnos po rnams las ston gzan min II de med par yan dnos po med | 
| de phyir rten cin ’byun ba’i chos II ston pa lags par khyod kyis 
bstan | 


44. hetupratyayasambhuta paratantra ca samvrtih | 
paratantra iti proktah paramarthas tv akrtrimah I 


| rgyu dan rkyen las byun ba’an lags II gzan gyi dban las kun rdzob ste | 
| gzan gyi dban Zes rab tu gsuns I] dam pa’i don ni bcos ma yin | 


45. svabhavah prakrtis tattvam dravyam vastu sad ity api | 
nasti vai kalpito bhavo paratantras tu vidyate I 

| no bo nid dan ran bzin dan II yan dag rdzas dnos yod pa’an lags | 

| brtags pa’i dnos po med pa nid II gzan gyi dban ni yod ma lags | 


46. astiti kalpite bhave samaropas tvayoditah | 
nastiti krtakocchedad uccheda§s ca prakasitah I 


| brtags pa’i dnos po yod ces pa Il sgro ’dogs lags par khyod kyis 
gsuns | 
| byas pa chad nas med ces pa Il chad pa lags par khyod kyis gsuns | 


4la dam: dan NP 

42a sattvadhatos TGMQ : dharmadhatos S 

44c paratantra iti proktah AGMOT : paratantram iti proktam W 

45b dravyam vastu TM : dravyavastu G (= S?); b vai kalpito MG (= S?): 
vaikalpito TA; d tu vidyate TG : na vidyate S (cf. n.) : vidyetapi (!) M 

46a brtags : btags NP; c krtakocchedad TMS : krtakoccheda G 
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41. It is also accepted as the truth (fattva), the ultimate meaning, 
suchness and the real (dravya). It is the indisputable (avzsamvadz) 
fact. By understanding it [one] is called Buddha. 

42. Therefore there is really no difference between the world of 
living beings and Buddhas. Hence You are convinced of the identity 
of yourself and others. 

43. Emptiness is not different from things and there is no thing 
without it. Therefore You have declared that dependently born 
things are empty. 

44. Convention (samurti) arises from causes and conditions and 1s 
relative (paratantra). Thus the relative has been spoken of [by You]. 
— The ultimate meaning, however, is absolute (akrtrima); 

45. It is also termed (2#2) own-being, nature, truth, substance, the 
real [and the] true. — [Conventionally] an imagined thing does not 
exist but a relative is found [to exist]. 

46. You have stated that [affirmative] attribution (samaropa) is to 
state about a constructed entity that it exists. [You] have also 
declared that cutting off [i.e. negation] is to state that a compound 
[entity] does not exist because it is annihilated. 


41. On tattva etc. e.g. Ramanan (1966), pp. 251-275; Traité, pp. 2181-2201. —pada 
d also occurs Madhyamakahrdayakartka, 111, 267; SakarasiddhiSastra, p. 433, q.v. 
— The distinction between prajnaptisat and dravyasat already occurs Lankavata- 
ra, III, 27. Cf. also May, op.cit., p. 159, n. 489. 

42. On the relationship between dharma- and sattvadhatu see e.g. D. Seyfort Ruegg 
(1971), pp. 459-461 with ref. Also MK, XXII, 16.—samata, Vimalakirtinirdesa, 
p. 474 (ref.). 

43. On sarvadharmasunyata, Traité, pp. 2015 ff BV, 57-58, etc. 

44, This and the following three verses show the relationship between svabhava- 
traya (as expounded in the Lankavatara, v. Index, s.s.v.) and satyadvaya acc. to 
Nagarjuna. Paramarthatah they are sunya (v. BV, 28) but samurtitah paramartha 
(1.e. parinispannasvabhava = prakrti, tattva etc.) is akrtrima etc. (cf. MK, XV, 2) 
and paratantra, i.e. samurtt exists, whereas partkalpita does not. 

45. Cf. supra, 37-42, and Lankavatara, II, 189: nasti vat kalpito bhavah paratantras ca 
vidyate ... The interpretation of this verse was to become the starting-point of 
a long controversy between Madhyamikas who held that paratantrasvabhava 
only exists samurtitah, not paramarthatah, and Yogacaras who held that 
paratantra, as Lankavatara itself states, exists. See Prajnapradipa, 305b 1; 
Dharmapala, Taisho, 1571, 247b; Pancaskandhaprakarana, p. 22; Siinyatasapta- 
tivytti, 320b 4; also Avalokitavrata, Jnanagarbha, Santaraksita, Kamalagila. 

46. Here uccheda in pada d corresponds to apavada, see Lankavatara, loc.cit., pada c. 
Negation is understood similarly samortitah, RA, I, 72: vinasat pratipaksad va 
syad astitvasya nastita ... ; 
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47. tattvajnanena nocchedo na ca SaSvatata mata | 
vastuSunyam jagat sarvam maricipratimam matam || 


| yan dag Ses pas chad pa med II rtag pa nid kyan med par bized | 
| ’gro ba dnos pos ston pa lags Il de slad smig rgyu ’dra bar bzed | 


48. mrgatrsnajalam yadvan nocchedi na ca Sasvatam | 
tadvat sarvam jagat proktam nocchedi na ca Sa$vatam II 
| ji ltar ri dvags skom chu ni Ill chad med rtag pa yod ma yin | 
| de bzin ’gro ba thams cad kyan II chad med rtag pa med par gsuns | 


49. dravyam utpadyate yasya tasyocchedadikam bhavet | 
antavan nantavams capi lokas tasya prasajyate II 

| gan la rdzas Sig ste ’gyur ba II de la chad sogs ’jigs pa ’byun | 

| de la ’jig rten mtha’ yod dan || mtha’ med par yan ’gyur ba lags | 


50. jnane sati yatha jneyam jneye jnanam tatha sati | 
yatrobhayam anutpannam iti buddham tadasti kim II 

| Ses pa yod pas Ses bya bzin Il Ses bya yod pas de Ses bzin | 

| gan tshe gnis ka ma skyes par Il rtogs pa de tshe ci Zig yod | 


51. iti mayadidrstantaih sphutam uktva bhisagvarah | 

deSayam asa saddharmam sarvadrsticikitsakam II 
| de ltar sgyu ma la sogs dpe II sman pa’i mchog gis gsal bstan nas | 
| lta ba thams cad ’gog byed pa’i || dam pa’i chos ni bstan pa lags | 


52. etat tat paramam tattvam nihsvabhavarthadeSana | 
bhavagrahagrhitanam cikitseyam anuttara Il 

| no bo med pa nid bstan pa Il de ni yan dag dam pa lags | 

| dnos po’i gdon gyis zin rnams kyi Il gso ba de ni bla na med | 


47a °jnanena no° TGS : °jnane na co° M; bzed : bgad NP 

-48c sarvam TG (= S?) : sarva® M 

50c yatrobhayam TG : yadobhayam MSW; d buddham GM (= S?) : buddha T 
52a etat tat P : etad eva (!) G: etat tu M; tattvam TMS: satyam G 
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47. According to cognition of truth [however] You maintain that 
there is no annihilation or permanence. [You are] convinced that 
the entire world is empty of substance, like a mirage. 

48. As a mirage is neither annihilated nor permanent, thus the 
entire world is said to be neither annihilated nor permanent. 

49. One to whom a substance presents itself, upon him [the 
dogmas of] annihilation and [permanence] incur; and he implicitly 
accepts (tasya...prasajyate) that the world is finite or infinite [etc.]. 

50. Just as there is cognisable when there is cognition, there is 
cognition when there is cognisable. Where both of them are unborn 
what then is [there to be] understood? 

51. By thus expressing himself clearly through analogies such as 
illusions etc. the Supreme Physician has shown the Good Law 
which cures [its adherents] from all dogmas. 

52. The ultimate truth (tattva) is the teaching that things (artha) 
are without own-being. This is the unsurpassed medicine for those 
obsessed by the fever of positivism (bhavagraha). 


47. This is paramarthatah, cf. e.g. MK, XV, 10; XVII, 11 etc. — For marici, RA, I, 
52-56; Tratté, P. 363. 

48. The mrgatrsna is very common in Lankavatara, e.g. III, 151, q.v. for an 
explanation. 

49. I.e. the acceptance (abhyupagama, abhinivesa) of dravya, i.e. bhava (cf. SS, 21; 
YS, 46-47; MK, XX], 14 etc.) invariably entails Sasvatocchedagraha (ref. May, 
op.ctt., p. 213, n. 720) which again ramifies itself in various atmalokadrsti (v. 
ibid. p. 276, n. 1015). Also supra, v. 22. 

50. V. BV. 39; 45; 45; YS, 1; RA, I, 93-97; supra v. 37ff. 

51. Cf. CS, I, 23 and supra v. 22. 

52. For bhavagraha- supra, vv. 16, 49 etc. — This verse does not leave any doubt 
about Nagarjuna’s conception of tattva and the purpose of teaching it, cf. SS, 
68-69, 73; VV, 22; YS, 1; BV, 48-49, etc. 
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53. dharmayajnika tenaiva dharmayajno niruttarah | 
abhiksnam istas trailokye niskapato nirargalah II 
| des na chos kyi mchod sbyin pa II mchod sbyin rim pas rtag rgyun 
du | 
| jig rten gsum po sbyinsregmdzad|+ + + + + + FI 


54. vastugrahabhayocchedi kutirthyamrgabhikarah | 
nairatmyasimhanado ’yam adbhuto naditas tvaya | 

| dnos ’dzin ’jigs pa gcod bgyid cin || mu stegs ri dvags ’jigs bgyid pa | 

| bdag med sen ge’i na ro’i sgra II rmad byun de ni khyod kyis gsuns | 


55. Sunyatadharmagambhira dharmabhen parahata | 
naihsvabhavyamahanado dharmaSankhah prapuritah Il 


| ston pa nid dan chos zab pa’i Il chos kyi rna chen brdun ba lags | 
| no bo nid med sgra bo che’i Il chos kyi dun ni bus pa lags | 


56. dharmayautukam akhyatam buddhanam Sasanamrtam | 
nitartham iti nirdistam dharmanam Sunyataiva hi || 

| sans rgyas bstan pa bdud rtsi yi Il chos kyi rdzas ni gsuns pa lags | 

| chos rnams kyi ni no bo nid II nes pa’i don do Zes kyan bstan | 


57. ya tutpadanirodhadisattvajivadideSana | 

neyartha ca tvaya natha bhasita samvrtis ca sa Il 
| gan yan skye dan ’gag la sogs Il sems can srog la sogs bstan pa | 
| de ni bkri don kun rdzob tu Il mgon po khyod kyis bstan pa lags | 


58. prajnaparamitambhodher yo ’tyantam param agatah | 
sa punyagunaratnadhyas tvadgunarnavaparagah II 

| Ses rab pha rol phyin mtsho yi II pha rol gan gis gtan phyin te | 

| bsod nams yon tan rin chen phyug || mgon khyod yon tan phal rol 

phyin | 

53a tenaiva TG (= S?) : tvayaiva M; c istas PG (= S?) : hutas M; d omm. NP; 
d nirargalah AGMOQT : niramtalam W 

55a °gambhira TG (= S?) : °gambhira® M; dan pro kyi NP; c “nado PG (= S?) : 
*nada® (!) M; sgra N : dgra P 

56a “yautukam TG : °yautakam M 

57c ca T: sa MQW: yaG;d sa AGMQT : tu W 

58b param AGM: param T : svayam? S (ran NP), aut gtan (’tyantam?); d tvadgu” 
TG : tvam gu’ M (= 8?) 
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53. Precisely therefore, O Sacrifice-priest of the Dharma, You 
have repeatedly performed an unsurpassed dharma-sacrifice in the 
three worlds which is unhindered and unimpeded. 

394. You have uttered this wonderful lion’s roar of not-self which 
removes the fear [due to] belief in things [and which] terrifies the 
deer, viz. the mean heretics! 

55. [You] have beaten the dharma-drum which is deep [with its] 
principle of emptiness. [You] have blown the dharma-conch with its 
high pitch of selflessness. 

56. The gift of dharma has been proclaimed [by You, viz.] the 
nectar of the Buddha’s teaching. The final meaning has been indi- 
cated, that is, of course (Az), that phenomena are empty. 

57. But the teaching about origination, cessation etc., beings, 
souls etc., [only] has a provisional meaning (neyartha). You. have 
also, O Saviour, called it convention. 

58. One who has finally reached the further shore of the ocean of 
perfect wisdom (prajnaparamita), abounds in the jewels of the virtues 
of merit [and] is fully conversant with the ocean of Your virtues. 


53. For dharmayajna, Vimalakirti, pp. 212-216. — niskapata: BHSD, p. 167 (s.v. 
kapata); BCA, VI, 101 (Tib. sgo *phar). — For nirargala (or nirargada) — often 
said about yajna, Tib. is usually sruns ma med pa’i mchod sbyin — see BHSD, p. 
299; CPD, s.v. aggala. 

54. For the terrifying simhanada, ref. CS, I, 22; BS, 101; BV, 52. 

55. For dharmabhen and Sankha, also clichés, e.g. Suvarnabhasottamasutra, V, 22-23; 
Saddharmapundanka, VII, 42; Astasahasrika, p. 327. 

56. See RA, I, 62 for dharmayautuka (or -yautaka?), cf. Prasannapada, p. 275 (read 
khud pa inn. 7 for khyud pa, cf. Madhyamakavatara, p. 184). —pada b also occurs, 
RA, I, 62; II, 9; MK, XVIII, 11. — For nitartha, Prasannapada, pp. 43-44, cf. 
tbid., p. 276. 

37. This verse also seems to refer to Samadhiraja and Aksayamatinirdesa, v. 56. See 
also Madhyamakavatara, p. 200; Wayman (1978), pp. 178-180; May, op.cit., p. 
298, n. 1089 (ref:). 

58. Allusion to the usual ‘etymology’ of paramita (param ita), cf. Traité, p. 1058 
(ref.); final verse of Mahayanavimsika; Har Dayal, op.cit., p. 165. — Like MK 
etc. the main abhidheya of this hymn has been prajna, the foremost paramita, cf. 
BS, 5-7. 
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59. iti stutva jagannatham acintyam anidarsanam | 
yad avaptam maya punyam tenastu tvatsamam jagat Il 
| de ltar dpe med bsam mi khyab II ’gro ba’i mgon po bstod pa yis | 
| bdag gis bsod nams gan thob des II ’gro ba khyod dan mtshuns par 
Sog | 


ll ity acintyastavah samaptah I! 


| bsam gyis mi khyab par bstod pa 
slob dpon chen po klu sgrub kyi Zal sna nas mdzad pa rdzogs so | 
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59. May the world by virtue of the merit I have obtained by thus 
praising [You], the inconceivable [and] incomparable Leader of the 
world, become like You! 


59. pugyaparinamana. 


11 Nagarjuniana | 6 l 


VIII. Ratnavali (RA) 


This verse text composed in 500 anustubh with an extra verse added 
at the end, is not only ascribed to Nagarjuna in the colophons of its 
Tibetan and Chinese versions but also by authorities like Bhavya,'>® 
Candrakirti,!57 Santaraksita!5 and many other later authors. 

RA is only partially extant in Sanskrit.'59 An Indian commentary 
composed by a certain Ajitamitra (TP, No. 5659) is only available 
in a Tibetan translation. It is particularly useful for the first two 
chapters but on the whole far too brief to be of much use for the 
study of the remaining three paricchedas. 

The philosophical tenets of RA do not differ from those advanced 
in MK, SS, YS, etc., but it supplements these dialectical texts by 
affording a code of Mahayana Buddhist principles — practical as 


156. Tarkajvala, TP, No. 5256, Dza fol. 145a (= RA, V, 35-39). 

157. Cf. n. 89. Also Madhyamakavatara, pp. 7, 8, 20, 21, 22, 23, 29, 184, 224; 
Prasannapada, pp. 135-188, 275, 245, 346, 347, 359, 360, 413, 458, 460 (= RA, 
II, 48-49), 496, 549. Cf. de Jong JZ], XX, p. 137. 

158. Madhyamakalamkaravrtti, 75a (= RA, I, 60), 83a (= RA, IV, 79). 

159. I, 1-77 edited and translated by G. Tucci, JRAS (1934), pp. 307-324 
(reprinted in Opera Minora, II, Roma 1971, pp. 321-366). — II, 1-46 and IV, 1- 
100 in JRAS (1936), pp. 237-252, 423-435. Tucci’s edition was reprinted by 
P. L. Vaidya, Madhyamakasastra of Nagarjuna, Darbhanga 1960, pp. 296-310 
and H. Chatterjee Sastri, The philosophy of Nagarjuna as contained tn the Ratnavali, 
Calcutta 1977, pp. 83-100 without significant changes. Partial versions by E. 
Frauwallner, Die Philosophie des Buddhismus, Berlin 1969, pp. 204-217; K.S. 
Murty, Nagarjuna, New Delhi 1978, pp. 87-103. Complete versions by J. 
Hopkins et al., The Precious Garland and The Song of the Four Mindfulnesses, 
London 1975, and myselfin Nagarjuna: Juvelkeden og andre skrifter, Kobenhavn 
1980. Cf. also de Jong in JJ], XX, pp. 136-140; Nakamura (1977), p. 83, n. 44 
for Japanese works. Some of my emendations to the Sanskrit text will appear 
in the forthcoming edition of Ratnavalt (Sanskrit-Tibetan) by M. Hahn. 

The first chapter contains several allusions to the ancient sutras: For 5 cf. 

Samyutta, I, p. 214; 10 v. Mayhima, III, 22; 14-19 v. Mayhima, IT], p. 203 ff; 26 
v. Mayhima, I, p. 40; 31 v. Samyutta, III, p. 105; 34 v. Samyutta, III, p. 132 ff; 
52-56 cf. Samyutta, III, p. 141; 80 cf. Majjhima, III, p. 31; 93-96 v. Digha, I, p. 
223. (Many of these are of course repeated elsewhere in the canon to which 
Nagarjuna might as well be referring.) 
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well as theoretical — with particular regard to a grhastha, more speci- 
fically to a king (see I, 2; 78 etc.). It thus places Nagarjuna’s 
philosophy within a wider framework. Taken as a whole we notice 
that, as in the case of MK, SS, SL, CS and BS, no strict structural 
principle is adhered to. But if no unity of composition is conspi- 
cuous there is certainly, as we shall see, a unity of thought in the 
light of which RA may be said to be a homogeneous work. 

Since RA is already available in modern translations I shall 
confine myself to offer an analysis of the main themes of its five 
chapters. '©° | 

The first pariccheda is entitled *Abhyudayanaihsreyasopadesa (Tib.: 
mnon par mtho ba dan nes par legs par bstan pa; Chin. is free but good: an 
le j1é tuo). After a brief introduction about abhyudaya (= sukha) and 
naihsreyasa (= moksa) (cf. Vaisesikasutra, 1, 1, 2; RA, III, 30) respec- 
tively presupposing Sraddha and prajna, the author encourages his 
reader to have faith in the dharma which, to put it briefly, has two 
aspects: nivrttir asubhat krtsnat pravrttis tu Subhe sada (22). One should, 
in other words, not act under the influence of the klesas but only, as 
we Shall see, motivated by karuna. Now that Nagarjuna has spoken 
(1-24) of the means of true sukha here in samsara he deals with the 
second and the foremost moksasadhana, namely prajna. This consists 
in realizing the pudgaladharmanairatmya specific to Mahayana. It 
amounts to nirvana which is simply bhavabhavaparamarsaksaya (42) or 
freedom from rebirth in samsara. Having elaborated his doctrine 
about transcending being and non-being (46-75) the author finally 
lays down a method according to agama of how one can argue that 
there is neither a pudgala nor any dharma, such as the skandhas, 
mahabhutas, dhatus etc., and thus personally realize the natratmyadvaya 
of Mahayana, or moksa (76-100). 

The second chapter, *Misraka (Tib.: spel ma; Chin.: za), amplifies 
the two moksasadhana discussed previously. First (1-24) some remarks 
concerning mayavada, the ‘ontological’ foundation of Nagarjuna’s 
soteriology. However, yavad avijnato dharmo *hamkarasatanah, one must 
as shown above (I, 1-24) devote oneself to the practice of the dharma. 
In case of a king he must be devoted to the paramitas, viz. dana, Sila 


160. Note that TP, No. 5428: Ratnavalyudbhavasaptangavidhigathavimsaka and TP, 
No. 5928: Rajaparikathanamodbhavapranidhanagathavimsaka — both ascribed to 
Nagarjuna — are extracts from RA, V, 66-85. 
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and ksanti and other virtues prescribed in Mahayana. Thus the 
other paramitas will also gradually prosper (cf. RA, IV, 80-83). Now 
some warnings against vices liable to afflict a monarch. Devices for 
abandoning the kleSas are given (41-74). By following the dharma the 
king will succeed in obtaining the 32 laksanas and the 80 anuvyanjanas 
specific to a mahapurusa (76-100). 

The third chapter, *Bodhisambhara (Tib.: byan chub kyt tshogs bsdus 
pa; Chin.: pu té zt lidng) resumes (1-10) the traditional doctrine of 
the mahapurusalaksana. Now (12-13) a couple of significant verses 
succinctly summarize the entire purpose of Mahayana in theory 
and practice, viz. the attainment of Buddhahood. It has two 
aspects, a rupakaya which is the outcome of an immense mass of 
merit (punyasambhara), and a dharmakaya, the result of an unlimited 
jnanasambhara. After this culmination the remaining 86 verses depict 
some of the endless forms a bodhisattvacarya (cf. MK, XXIV, 32) 
intent upon punyasambhara may take motivated by karuna. It is a life 
of mental and physical happiness (sukha, cf. I, 4). In another cardi- 
nal stanza (30) the notion of sambhara is linked to that of abhyudaya 
and nazihsreyasa (cf. I, 3-4). With a wealth of casuistic details, often of 
great cultural interest, the king is advised to benefit himself as well 
as others by developing the paramitas. — Note that while the theme of 
this chapter is the same as that of *Bodhisambhara (translated below) 
the treatment of this “endless subject’ (cf. BS, 2-4) differs so much 
that the author hardly ever has to repeat himself. 

Again, as he has done before, in the fourth chapter, Rajavrttopadesa 
(Tib.: rgyal pot tshul bstan pa; Chin.: zhéng j1ao wang), Nagarjuna 
takes up where he left off in the previous pariccheda. After a capta- 
tio benevolentiae (1-6) the king is admonished to practise danapa- 
ramita in various ways (7-17) and adhere to the principles of justice 
(dharma) in matters of state and law. Punishment should only be 
inflicted out of compassion. These instructions, which so to speak 
form an arthasastra according to Mahayana, do, of course, fall under 
the heading of puyyasambhara. In order to enhance the king’s jnana- 
sambhara the author then (46-65) argues that vedana (and, naturally, 
the other skandhas etc. as well) lack svabhava since they are pratitya- 
samutpanna. Indeed, it can only be ascribed to ignorance that certain 
individuals (i.e. Sravakas) mock at Mahayana which is charac- 
terized by altruistic and lofty ideals of various kinds. Actually the 
teachings of Mahayana are exceedingly profound, hence easily mis- 
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understood, and therefore the Buddha has prudently adapted his 
teachings to the vineyasaya (cf. MK, XVIII, 8 etc.). 

So to sum up, as a grhastha the king should above all practise dana, 
Sila, ksanti and satya. However, lokasya vaidharmya may enforce him to 
become a pravrajita. 

Accordingly the final chapter is entitled *Bodhisattvacaryopadesa 
(Tib.: byan chub sems dpa’. spyod pa bstan pa; Chin. possibly better: chu 
jia zhéng xing, *Pravrajitacarya). As we saw the dharma has a mortti- 
and a pravrtti-aspect (I, 22). It was thus shown how a grhastha 
should abstain from the ten akusalakarmapatha and instead collect 
punya by engaging himself in the perfection of dana, Sila, ksanti etc. — 
Now the author focuses on the duties of a pravrajita. Disciplining 
himself in the (three) stksas (cf. SL, 105), the code of pratumoksa and 
studying the sutras etc. he should abandon the 57 dosas. Here (3-33) 
we encounter an interesting list of upaklesas, pancamithyajiwvas etc. 
Though each of these 57 items also occurs in other Abhidharma 
texts (Vibhanga, Mahavibhasa, etc. etc.), the list as a whole, if I am not 
mistaken, occurs in no other manual of Abhidharma. Thus I am 
inclined to agree with my learned friend the Ven. Thrangu Rin- 
poche (oral communication, Nov. 1980) according to whom Nagar- 
juna himself is responsible for the number and order of these dosas. 
(I subjoin a reconstruction of the Sanskrit based on the Tibetan 
version — Peking and Narthang editions — occasionally compared 
with the Chinese version. A few emendations have tacitly been 
made, all obvious.) Along with the 119 kusaladharma registered in 
the svavrtti to VV, 7 (see IHQ, XIV, pp. 314-323 for a detailed 
discussion of these) and BS, 147, this catalogus vitiorum proves a 
valuable contribution to the question of the relationship between 
early Madhyamaka and traditional Abhidharma. 

Having thus abandoned these and other dosas, a bodhisattva per- 
forms the six paramitas in a spirit of karuna (35-39). Doing so he will 
gradually advance through the ten bodhisattvabhumis (here Nagarju- 
na follows Dagsabhumikasutra) and accomplish his task by finally 
becoming a buddha (40-64). While still a bodhisattva he must not 
forget to perform the saptavidhanuttarapuja (cf. BS, 48ff.) regularly 
(65-87). — A final exhortation to practise Buddhism so as to attain 
bodhi for the benefit of all living beings (88-101). 

The above analysis has brought us in a position to summarize the 
content of RA. As suggested by its very title ‘A String of Pearls’ a 
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common theme combines the individual verses into a unity. This is 
punyajnanasambhara. While there is hardly a single verse which is not 
more or less directly related to that topic, many of them may to 
some extent be read as ‘ratnas’ in their own right. Still their context 
should not be overlooked. Thus I find that the title of our text is 
well-chosen to suggest that here a variety of instructions are unified 
by one basic theme, bodhisambhara. 


The saptapancasaddosah of RA, V, 3-33: Tibetan and Sanskrit 


. khro ba, krodha 
. khon du ’dzin pa, upanaha 
*chab pa, mraksa 
. *tshig pa, pradasa 
gyo, Sathya (= 6., but m.c. 5.) 
. sgyu, maya (= 5., but m.c. 6.) 
. phrag dog, zrsya 
. ser sna, matsarya 
. no tsha med pa, ahrikata (for ahrikya) 
10. khrel med pa, anapatrapya 
11. khens pa, stambha 
12. nes rtsom, samrambha 
13. rgyas pa, mada 
14. bag med pa, pramada 
15. (1) na rgyal, mana 
2) na rgyal las kyan na rgyal, manatimana 
4) na’o sham pa’i na rgyal, asmimana 
5) mnon pa’i na rgyal, abhimana (m.c.: abhimanita) 
6) log pa’i na rgyal, mithyamana 
(7) dman pa’i ha rgyal, adhamamana (for unamana) 
16. tshul ’chos pa, kuhana 
17. kha gsag, lapana 
18. gzogs slon, naimittikatva 
19. thob kyis ’jal ba, naispestkatva 
20. rned pas rned pa rnams ’dod pa, labhena lipsa labhanam (m.c.) 
21. skyon zlos, finga? (cf. Pali singa, BHS Syngz) 
22. spuns med pa, staimitya (cf. Pali tentina) 
23. tha dad pa’i ’du Ses, nanatvasamjna 
24. yid la mi byed pa, amanaskara 


OONIARHUPLWN — 
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41. 


42. 
43. 


44. 
45. 
46. 
47. 
48. 
49. 
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. bcom Idan tshul min, abhagavadortti (abhaga®? cf. Pali asabhaga- 


vuttt) 


. zen pa, gardha (cf. Pali gedha, BHS godha) 

. yons su Zen pa, parigardha (cf. Pali paligedha, BHS paligodha) 

. chags pa, lobha 

. mi rigs par chags pa, visamalobha 

. chos ma yin pa la ’dod pa (read thus for chags pa ma yin ... cf. 


Chinese fez fa yu), adharmaraga 


. sdig ’dod pa, papecchata 
. ‘dod chags chen po, mahecchata 
. thob par ’dod pa, zcchepsuta (for icchasvita?, thus Abhidharmadipa, 


p. 310!) 


. mi bzod pa, aksanti 
. Ma gus pa, anadara (anacara is not definiendum in spite of Tib., cf. 


Chinese bu gut and e.g. Abhidharmadipa, p. 311 etc.) 


. bka’ blo bde ba ma yin, daurvacasya (cf. Chinese nan yu) 
. ne du dan ’brel ba’i rnam par rtog pa, jnatisambandhavitarka 
. yul du sred du, janapadatrs? (m.c. for janapadavitarka, cf. Chinese tu 


qué and e.g. Abhidharmadipa, p. 310 etc.) 


. mi’chi ba’i rnam par rtog pa, amaravitarka 
. ryes rnam rigs dan Idan rtog, anavajnaptisamyukto vitarka (‘Tib. is a 


correct rendering ofanuvizjnapti° (thus Sanskrit Ms), but this must 
be an early corruption of anavajnapti’, cf. Chinese shun jué jué and 
Pali anavannati? (CPD, I, p. 159)) 

gzan rjes su chags pa dan Idan pa yi rnam par rtog pa, 
paranudayatapratisamyukto vitarka (Hahn suggests paranunayata°” 
against Ms, but cf. Pali paranuddayatapatisamyutto vitakko (see CPD 
ref. I, p. 190, add Vibhanga, p. 346.)) 

chags (reg pa), sneha (-samsparsa) (for kamavitarka!) 

gnod sems reg pa, vyapadasamsparsa (for vyapadavitarka, cf. 42 and 
e.g. Abhidharmadipa, p. 311 etc.) | 

mi dga’ ba, arati (for this and the following v. Vibhanga, p. 352) 
phrad *dod (Hahn for phrag dog), samutkantha 

snoms pa, tandri 

sgyid lug pa, alasya (Note: V, 28 has four definienda) 

*gyur ba, viyrmbhika (cf. Chinese pin) 

za ma ’dod pa (read thus for zad mi ’dod pa), bhaktasammada 
(Hahn: bhaktasammada, but cf. Pali bhattasammada and Chinese shi 
zut. Possibly also bhaktasamata, e.g. Abhidharmadipa, p. 311) 


50. sems zum yin pa nid, cetolinatva 
51. ’dod dun, kamacchanda 

52. gnod sems, vyapada 

53. rmi ba, styana (cf. Chinese ruo) 
54, gnid, middha 

55. rgod pa, auddhatya 

56. *gyod pa, kaukrtya 

57. the tshom, vicrkitsa 


(Addittonal note: Originally I had worked out a list of the fifty-seven dosas giving the 
Tibetan with references to Chinese and suggested Sanskrit originals. Then, 
quite recently, the Sanskrit text of RA, V, 1-55 and 79-100 was published by S. 
Dietz in Journal of the Nepal Research Centre, IV, pp. 189-220, and just a few days 
ago (2.3.1981) I received a paper: ‘On a Numerical Problem in Nagarjuna’s 
Ratnavali’ from Prof. Michael Hahn (Bonn). The work of Dr. Dietz and the 
courtesy of Prof. Hahn have enabled me to correct a number of the Sanskrit terms 
originally proposed by me. Though I do not quite agree with all Prof. Hahn’s views 
concerning numbers and readings I am sincerely grateful for having had the 
opportunity to consult his very valuable critical notes. I am also very glad to learn 
that he is now preparing a critical edition of RA, I-V (Tibetan and the extant 
portions of the Sanskrit) (letter dated 28.1.1981).) 
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IX. Pratityasamutpadahrdayakarika 
(PK) 


As I have had occasion to note elsewhere PK 2-'6’ is quoted and 
ascribed to ‘acarya’ 1.e. Nagarjuna by Bhavya. Other quotations 
also occur.'©! Apparently a piece of counter-evidence is provided 
by the fact that one of the Chinese versions (Taisho, No. 1651) attri- 
butes PK and its Vyakhyana to a certain bodhisattva called jing yz, 
‘Clear Mind’. But if we take this as a somewhat interpretative 
rendering of Sanskrit *Sumati or the like (on the basis of Tib. blo gros 
bzan po, which, on the authority of Santaraksita and Kamalaiila is 
known to have been another name of Nagarjuna, or perhaps merely 
an epithet assudhi, dhimat etc. are stock terms for bodhisattvas) we may 
conclude that PK is ascribed to this author by all sources known 
to us, 162 

Internal evidence is provided first of all by a closely related 
passage BV, 59-63 q.v., RA, I, 29ff.; SS, 34, 37; MK, XVII, 27; 
XVIII, 5; XXIII, 1; VS, ‘6’ are to the same effect. Moreover the 
agama which inspired PK is the same as the one behind e.g. RA, 
V, 41-60, viz. Dasabhumikasutra (also quoted SS, 249 b 7). 

Though Nagarjuna does not show any originality in PK the 
theory expounded here is of vital importance to him inasmuch as it 


161. Ihave edited PK and discussed its authenticity in my “Adversaria Buddhica’, 
WZKS, XXVI (1982). — For further bibliographical details v. C. 
Dragonetti, “The Pratityasamutpadahrdayakarika and the Pratityasamut- 
padahrdayavyakhyana of Suddhamati’, WZKS, XXII, pp. 87-93; Naka- 
mura (1977), p. 83, n. 40; V.V. Gokhale in collaboration with M.G. 
Dhadphale, Encore: The Pratityasamutpadahrdayakarika of Nagarjuna , in 
M.G. Dhadphale (ed.), Principal V.S. Apte Commemoration Volume, Poona 
‘1978, pp. 62-68 (with a plate). 

162. To be sure, Chinese jing (usually vifuddha, fuddha, also svaccha, ntranjana, subha 
etc.) cannot be taken as an exact rendering of the Sanskrit corresponding to 
Tibetan bzan po (usually bhadra, su-, but also Subha, pranita etc., e.g. Lokesh 
Chandra, Tibetan-Sansknit Dictionary, New Delhi 1961, p. 2094). However, 
recalling, on the one hand, how free Bodhiruci’s renderings often are, and on 
the other, that Indo-Tibetan and Chinese tradition otherwise ascribe PK 
(and its commentary) to Nagarjuna (or *Sumati) I do not hesitate to deem 
the external evidence unanimous. 
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marks an exegetical attempt to reconcile the traditional dvadasangah 
pratityasamutpada with the sunyata- doctrine. '® 

On the other hand we have the twelve sectors avidyadi, and the 
purpose of this formula is clearly to explain the genesis of duhkha no 
matter how obscure it may seem in details. In Abhidharma avidya 
and samskara are generally assigned to the past, vijnanadi to the 
present and jatyadi to the future and this is also the interpretation 
tacitly endorsed by MK, XXVI, q.v. 

However, the formula should also be understood in another sense 
so as to accord with Nagarjuna’s opinion that strictly speaking, i.e. 
paramarthatah, it is not rational to admit of purvaparasahakrama (see 
MK, XI, 2). In order to do so the twelve sectors are first reduced to 
three groups. Thus avidya, trsna and upadana constitute kleSavartman, 
samskara and bhava make up karmavartman. The remaining seven are 
duhkhavartman (in other sources, e.g. RA, I, 35, called janman). 

By adopting this scheme from Dasabhumikasutra and various 
works of Abhidharma Nagarjuna has paved the way for introducing 
his notion of bhavacakra (or samsaramandala; RA, I, 36). It has three 
phases preceding and succeeding one another from time without 
beginning: vikalpa (or ahamkara, or simply klesa; SS, 34, 37), karma 
(RA, I, 35) and finally janman (ibid.). 1% 

Moreover these three aspects may be reduced to two, hetu and 
phala (RA, I, 38; VS, ‘6’), ie. — and here we have to resort to other 
sources for a helping hand (see ref. to BV, 59-63) — avidya, samskara, 
trsna and upadana, in short klefa and karma are hetu, whereas the 
remaining angas are phala. Now the author has achieved his initial 
purpose: being hetu-phala the ‘entire world’ (i.e. the five skandhas, cf. 
note to BV, 66) are pratityasamutpanna, i.e. Sunya, like illusions etc. 

Thus the ‘hrdaya’ of pratttyasamutpada amounts to the natratmyavada 
specific to Mahayana: not only is there no sattva (= pudgala) but the 
skandhas are also empty being neither one nor many (cf. MK, II, 21). 

We shall find occasion to revert to a full discussion of this 
important topic. 


163. See above all May’s annotated version of MK, X XVI, of.cit., pp. 251-276, 
with ref. La Vallée Poussin in MCB, II, pp. 7-26. 

164. For trivartman in Abhidharma see e.g. J. van den Broeck (tr.), La saveur de 
l’immortel (A-p’t-t’an Kan Lu Wet Lun), Louvain-la-Neuve 1977, p. 131, n. 2; 
Koga, III, p. 68; Traité, p. 349; Bodhicaryavatarapanjika, p. 351 (based on 
Dasabhumikasutra); Trimstkabhasya (ed. S. Lévi), p. 28. 
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X. Sutrasamuccaya (SS) 


This compilation or anthology of sutras —- mainly Mahayanasutras — 
is ascribed to Nagarjuna by Candrakirti!®> and Santadeva.!6 Some 
quotations are given in Kamalasila’s Bhavanakrama.'®’ Otherwise it 
is only available in Tibetan and Chinese translations.!®© 

Like BS and SL etc. SS is an exposition of Mahayana as a duskara- 
carya strictly yathagamam. It is addressed to bodhisattvas, pravrajitas 
as well as grhasthas (similarly RA, BS, BV). - 

That Nagarjuna should have felt the need to present an authori- 
tative selection of Mahayana texts is only what one would expect, 
not only because he himself is one of the earliest and certainly the 
foremost exponent of that school, but also, as we gather from RA, 
IV, 67-98, because in his days Mahayana still met with severe 
criticism from various quarters, above all, it seems, from the ‘ortho- 
dox’ Sravakas. 

On the whole SS is a most significant document for at least two 
reasons. First of all the abundance of quotations from Mahayana 
scriptures at such an early date lends it a historical value that future 
translators and editors of these sutras are bound to take into ac- 
count. Secondly the outspoken religious convictions found in SS 


165. Cf. n. 89; Madhyamakavatara, p. 402. 

166. Bodhi|sattva\caryavatara, V. 106. Discussion and references in A. Pezzali, 
op. cit., pp. 80-97. — I prefer Santadeva to Santideva as the former is invariably 
the transcription given in our earliest source, Atiga’s Bodhimargadipapanjika 
(TP, No. 5344, Ki fol. 288b 5, 288b 7, 299b 7, 329a 2, 329a 7). TD item. 

167. In G. Tucci (ed.), Minor Buddhist Texts, 111, Roma 1971, pp. 22, 25, 27, q.v. 
(Having collated the Leningrad Ms of Bhavanakrama,. III, I found these 
misreadings in Tucci’s text: p. 2,6 read nirupayed; p. 2,16, “paryantadhi®; p. 7, 
19, funyani (clear!); p. 11, 19, kalam va; p. 27, 12, °ratnacude (not °kute!).) 

168. TP, No. 5330; Taisho, No. 1653. Sanskrit fragments are available not only 
from sutras still extant in Sanskrit and quoted by Nagarjuna (see the list Nos. 
7, 17, 22, 24, 26, 36, 45, 46, 47, 50, 63) but also in later compilations etc. 
quoting from SS, e.g. Siksasamuccaya. (I regret that M. Ichishima: ‘Sutrasa- 
muccaya [Kyoshu] no bonbun danpen’, in Tendai gakuho, X1V, pp. 165-169 
was not available to me.) — Ref. to an English version of SS in //J, XXIII, 
p. 326. 
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contribute considerably to our understanding of the author himself. 
As SS is intended to expound Mahayana in the words of agama we 
must not expect to discover much of a more philosophical interest. 
Still § 11 on saddharmaparigraha has particular bearing on prajna for 
here we find some of the agamas which most certainly inspired 
Nagarjuna to his concept of sunyata and induced him to provide 
arguments (yukiz) to that effect. 

In its extent SS only falls a bit short of that of the remaining 
authentic writings. Thus I must abstain from translating or para- 
phrasing the entire text, the more so since a version of SS is 
expected from the hand of Amalia Pezzalli. 

Still, for our purpose this need not be deemed a serious drawback 
inasmuch as the compiler himself has arranged his selections from 
no less than 68 (collections of) sutras under 13 main headings 
summarizing the topics dealt with in the sutras cited. 

I shall therefore confine myself to extract these ‘headings’ from 
the body of the text. Finally I subjoin a list of the titles of sutras 
from which Nagarjuna has drawn his selections.!©? I have recon- 
structed the Sanskrit titles in close agreement with the Tibetan 
version. Though the reconstructions offered in a few cases do not 
correspond exactly to the title under which the sutra is generally 
known (i.e. from other quotations, colophons etc.) they may, I 
believe, with a few exceptions, easily be located in the Chinese or 
Tibetan Tripitaka (most conveniently by consulting Hobogirin. 
Fascicule annexe: Répertoire du Ganon bouddhique sino-japonais 
d’apreés l’édition Taisho Daizokyo. Tokyo 1978, and e.g. the index 
volume to the Tibetan Tripitaka, Peking edition. ‘Tokyo 1962). 


§ 1. Buddhotpada 1s atidurlabha 
(172b3: sans rgyas’ byun ba sin tu rned par dka’ ste) 
§ 2. To be born as a human being 1s atidurlabha 
(173b6: mi ’gyur ba Sin tu rned par dka’ ste) 
§ 3. The [eight kinds of] ksayasampad are durlabha 
(174a7: dal ba *byor ba rned par dka’ ste) 
§ 4. Tathagatadesanasraddha is durlabha 
(175b3: de bZin gSegs pa’t bstan pa la dad pa rned par dka’ ste) 


169. This list is a critical revision of A. Banerjee, ‘The Sutrasamuccaya’, in JHQ, 
XVII, pp. 121-126. 
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§ 5. Living beings who produce bodhicitta are durlabha 
(178a3: gan dag byan chub tu sems bskyed pa’t sems can de dag rned par 

dka’ ste) 

§ 6. Mahakaruna towards living beings is durlabha 
(182b8: sems can rnams la snin rje che ba nt rned par dka’ ste) 

§ 7. Those sativas who renounce antaraytkadharmas such as karmavaraya 

wounding a bodhisattva, marakarman, a contemptuous attitude 

(avamanacitta) and saddharmaprahana are even more durlabha 
(184b8: gan dag byan chub sems dpa’ la rma *byin pa’t las ky sgnib pa 

dan | bdud kyt las dan \ brnas pa’t sems dan | dam pa’i chos spon ba la sogs pa 

bar du gcod pa’t chos rnams yons su spon ba’t sems can dag ni ches rned par 
dka’ ste) 

§ 8. Those sattvas who live as householders but still are able to 

accomplish the dharmas with earnestness are even more durlabha 

(193a2: gan dag khyim par gyur kyan chos rnams la nan tan gyis sgrub pa’ 
sems can rnams ni ches rned par dka’ ste) 

Note: This is a lengthy and very interesting paragraph treating 
the ethical aspects of the bodhisattvacarya of a grhastha. It would 
certainly deserve to be carefully compared with the corresponding 
passages in RA, SL and BS. 

§ 9. Those sattvas who are truly devoted to the parinirvana of the 

Tathagata are atzdurlabha 
(217b2: gan dag de bZin gsegs pa rnams kyt_yons su mya nan las “das pa 

yan dag pa ji lta ba bZin du mos pa’. sems can de dag nt Sin tu rned par dka’o) 

§ 10. Those sattvas who are devoted to ekayana are atidurlabha 
(222b3: theg pa gcig la mos pa’t sems can de dag nt Sin tu rned par dka’ 

ste) 

§ 11. A bodhisattva should constantly embrace the saddharma 
(225b1: byan chub sems dpa’ dam pa’i chos rtag tu yons su bzun bar bya’o) 
Note: From the philosophical point of view this is essentially the 

most interesting paragraph in SS. Here we find various scriptural 

sources dealing with the fundamental notions of Nagarjuna’s phi- 
losophy as seen in MK etc.: Sunyata, vimoksamukha, anutpada, prajna- 

paramita etc. — Again, like § 8, this long paragraph deserves a 

separate treatment. 

§ 12. A bodhisattva must not apply himself to the gambhiradharma- 

ta without upayakausalya 

(243b7: byan chub sems dpa’ thabs la mkhas pa dan bral bar chos nd zab 
mo la sbyor bar mi bya ste) 
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Note: The main source is here VimalakirtinirdeSa, TV, 17, 20; XII, 


17 (in Lamotte’s translation). 
§ 13. Sattvas who enter (pravesa) the lofty grandeur (mahatmya) of 
the buddhas and bodhisattvas are atzdurlabha 


(246a3: gan sans rgyas dan byan chub sems dpa’t che ba nid rgya chen po la 


“jug pat sems can de dag ni §1n tu rned par dka’o) 


Note: See Vimalakirtinirdesa, V, 20. 


Fontes 


13. 


14, 


. Adhyasayasamcodanasutra, 210 a 7, 210 b 2, 211 b 8. 


lhag pa’i bsam pa bskul ba’i mdo 


. Ajatasatruparivarta, 180 a 7, 210 a 3, 211 a 4, 230 b 1, 243 b 5. 


ma skyes dgra’i le’u 


. Akasagarbhasitra, 205 a 7. 


nam mkha’i snin po’i le’u 


. AksayamatinirdeSasutra, 182 a 2, 245 a 6. 


blo gros mi zad pas bstan pa’i mdo 


. Anavataptasutra, 212 b 2. 


ma dros pa’i mdo 


. Anupurvasamudgatasutra, 216 b 7. 


mthar gyis yan dag par ’phags pa’1 mdo 


. Arthaviniscayasutra, 200 b 3. 


don rnam par nes pa’i mdo 


. Avadana(!), 173 a 1. 


rtogs pa brjod pa 


. Avawartikacakrasutra, 224 a 6. 


phyir mi Idog pa’i ’khor lo’i mdo 


. Bhadrakalpikasutra, 173 b 2, 182 a 6. 


bskal pa bzan po’i mdo 


. Bhadramayakarasutra, 233 b 2. 


sgyu ma mkhan bzan po’i mdo 


. Bodhisattvapitaka, 173 a7, 176 b 8, 183 a 3, 183. a6, 215a6,215a 


8, 226 a 3, 228 a 6. 

byan chub sems dpa’i sde snod(ky1 mdo) 
Brahmapariprecha, 211 b 6, 221 a 1, 227 b 7, 242 a 4. 
tshans pas zus pa(’1 mdo) 

Buddhavatamsakasutra, 233 b 4, 251 a 4, 252 b 6. 
sans rgyas phal po che’1 mdo 
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15. Candragarbhaparwarta, 173b1,175a8,175b1, 177 a8, 183 al, 
206 a 7, 228 a 3. 
zla ba’1 snin po’i le’u 
16. Candraprabhaparivarta, 209 b 3. 
zla ’od gyi le’u 
17. Candrapradipa, 186 b 4, 195 a 7, 211 a 8, 241 b 2. 
zla ba sgron ma’1 mdo 
18. Dasabhumikasutra, 249 b 7. 
sa bcu’1 mdo 
19. Dharamsvararajapariprccha, 184 a 1, 223 b 4. 
gzuns kyi dban phyug gi rgyal pos zus pa(’i mdo) 
20. Dharmasamgitisutra, 181 b 4, 227 b 5. 
chos yan dag par sdud pa’i mdo 
21. Ekottarikagama, 174 a 6. 
gcig las *phros pa’i lun 
22. Gandavyuhasutra, 173 b 1, 178 a 4, 212 b 4 (!), 224 b 7, 246 b 3, 
248 a 4. 3 
sdon po bkod pa’1 mdo 
23. Jnanavaipulyasutra, 173 a 7, 221 a 5. 
ye Ses Sin tu rgyas pa’1 mdo 
24. Kasyapapariwvarta, 181 a 1. 
‘od sruns kyi le’u 
25. Ksitigarbhasutra, 207 a 3, 208 a 5, 209 a 2. 
sa’1 snin po’1 mdo | 
26. Lankavatarasutra, 222 b 2, 224 b 3, 240 a 7, 241 b 1. 
lan kar gSegs pa’1 mdo 
27. Lokottaraparivarta, 221 a 1. 
‘jig rten las ’das pa’i le’u 
28. Mahakarunasutra, 214 a 5, 220 b 7. 
snin rye chen po’1 mdo 
29. Mahasamnipataparivarta, 223 b 3. 
‘dus pa chen po’i le’u 
30. Maztreyasimhanadasutra, 186 a 7, 217 a 4. 
byams pa’l sen ge’l sgra’1 mdo 
31. Manjusriviknditasutra, 186 b 3. 
‘jam dpal rnam par rol pa’1 mdo 
32. Manjusnvikurvitapanwarta(!), 190 b 6, 191 b 4, 234 b 6. 
‘jam dpal rnam par ’phrul ba’i le’u 
33. Maradamanaparivarta, 243 a 4, 244 b 6. 
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bdud ’dul ba’i le’u(mdo) 
34. Niyatantyatavataramudrasutra, 186 b 7, 188 a 5. 
nes pa dan ma nes pa la jug pa’i phyag rgya’1 mdo 
35. Pitaputrasamagamasutra, 181 a 4, 222 a 2, 229 b 3. 
yab sras mjal ba’i mdo 
36. Prajnaparamita (!), 182 b 6, 190 a 2, 217 a7, 220 b 3, 223 a8, 237 
b 2, 238 a 5, 239 b 1, 242 a 6. 
§es rab kyi pha rol tu phyin pa 
37. Pravrajyantarayasutra, 193 a 8. 
rab tu *byun ba’: bar du gcod pa’1 mdo 
38. Prasantaviniscayapratiharyasutra, 180 a 4, 226 b 7, 227 a 1. 
rab tu zi ba rnam par nes pa’l cho ’phrul gy1 mdo 
39. Prasenantpariprccha, 179 b 4, 196 b 7. 
gsal rgyal gyis zus pa 
40. Puspakutasutra, 214 a 3. 
me tog brtegs pa’i mdo 
41. *Ratnadarikadattasutra, 241 b 5. 
khye’u rin po ches byin pa’i mdo 
42. Ratnameghasutra, 183 b 3, 209 b 8, 226 b 2. 
dkon mchog sprin gyi mdo 
43. Ratnarasisutra, 180 b 4, 182 b 4, 211 a1, 213 b6, 216a2, 216 a4. 
rin po che’i phun po’i mdo 
44. *Ratnasamuccayadesanasutra, 235 b 3, 235 b 7, 236 b 4. 
rin po che bsags pa bstan pa’i mdo 
45. Saddharmapundankasutra, 172 b 4, 220 b 4 (bis), 222 b 4. 
dam pa’i chos padma dkar po’1 mdo 
46. Saddharmasmrtyupasthanasutra, 195 b 4. 
dam pa’i chos dran pa ne bar gzag pa’1 mdo 
47. Saptasatika, 234 b 1. 
bdun brgya pa 
48. Sagaramatipariprcechasutra, 192 b 2, 193 a 1, 217 a 2, 225 b 7. 
blo gros rgya mtshos zus pa’1 mdo 
49. Sagaranagarajapariprecha, 177 b 1, 215 a 2. 
klu’1 rgyal po rgya mtshos zus pa 
50. Samyuktagama, 173 b 6, 212 a 5, 221 a 3. 
yan dag par Idan pa’i lun 
51. Satyakaparivarta, 203 a 6, 223 a 1. 
bden pa po’i le’u 
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62. 


63. 


64. 


65. 


66. 
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Sraddhabaladhanavataramudrasitra, 176 a 8, 176 b 4, 185a1, 187 a 
4, 225 b 2. 

dad pa’i stobs bskyed pa la ’jug pa’1 phyag rgya’i mdo 
Srimalasimhanadasutra, 224 b 2, 227 b 3. 

dpal gyi phren ba sen ge’i sgra’i mdo 

Suryagarbhaparwarta, 204 a 4. 

ni ma’i snin po’! le’u 

Tathagatabimbaparnwwarta, 215 b 2. 

de bzin gSegs pa’i gzugs kyi le’u 

Tathagataguhyasutra, 175 b 3, 175 b 8, 181 b 1, 181 b 2, 227 b 1. 
de bzin gSegs pa’i gsan ba’1 mdo 
Tathagatagunajnanacintyavisayavataranirdesasutra, 177 b 3, 250 a 8. 
de bzin gSegs pa’i yon tan dan ye Ses bsam gyis mi khyab pa’1 
yul la ’jug pa bstan pa’i mdo 

Tathagatakosa(garbha)sutra, 242 b 2. 

de bzin gSegs pa’1 mdzod kyi mdo 
Tathagatotpattisambhavasutra, 217 b 4. 

de bzin gSegs pa skye ba srid pa’1 mdo 
Udayanavatsarajapariprccha, 194 a 7. 

bat sa la’1 rgyal po Sar pas zus pa’i mdo 

Usrapariprechasutra, 193 a 3. 

drag Sul can gyis zus pa’i mdo 

Upayakausalyasutra, 192 a 4. 

thabs la mkhas pa’i mdo 

Vajracchedika, 240 a 3 (!), 241 b 7. 

rdo rje gcod pa (sive sum brgya pa) 

* Vimatisamudghatasutra, 174 a 1, 204 a 1. 

yid gnis yan dag (legs) par ’joms pa’1 mdo 

Vimalakirtinirdesa, 201 b 7, 237 a4, 237 a7, 243 b8, 244 a 7, 245 
a2, 246 a 4. 

*Viniscayaraja [-sutra|, 172 b 6. 

rnam par gtan la dbab pa’i rgyal po[’i mdo] 
Viradattagrhapatipariprecha, 183 a 6, 201 a 6, 201 b 3. 

khyim bdag dpas byin gyis zus pa 

Visesacinttbrahmapariprcecha, 234 a 5. 

tshans pa khyad par sems kyis zus pa’i mdo 


XI. Bodhicittavivarana (BV) 


This regrettably neglected text comprises 112 stanzas (anustubh) 
introduced by a brief prooemium in prose. It has sometimes been 
grouped as a tantric work!’° but a glance at the contents of BV 
shows how unwarranted such a classification is. 

BV is never mentioned or cited by Buddhapalita or Candrakirti. 
On the other hand it forms one of the basic authorities for Bhavya 
in his most mature work, the Ratnapradipa.'"! It is never quoted in 
his earlier works, Tarkajvala, Prajnapradipa and [*Kara-Jtalaratna. 
Among ‘good authors’ citing BV are especially Asvabhava and 
Santaraksita.!72 I have also come across scores of quotations by 
other commentators; fortunately several of these are in Sanskrit.!79 
It is my general impression that YS, CS and BV are the most 
frequently quoted among all works ascribed to Nagarjuna in later 
Indian literature. 

The style of BV is similar to that of YS, RA and CS. From a 
historical point of view the most significant feature of this text is its 
extensive critique of Viynanavada, i.e. Buddhist idealism as testified 
in the Lankavatarasutra.'’* Having seen how vehemently Nagarjuna 
attacks any kind of acceptance of svabhava one would also expect 
him to have criticized those who might have thought themselves 
justified in maintaining the absolute existence of vijnana (citta). But 
in the texts dealt with hitherto this has only happened incidental- 
ly.17> Here BV provides us with the missing link. 


170. Cf. Bu-ston, II, p. 126; J. Naudou, op.czt., p. 187. (Note that two verses 
allegedly from RA are quoted by Bu-ston, I, p. 133, though in fact from BV, 
91-92). BV is seldom referred to by modern authors though P. Patel 
identified some quotations from it in JHQ, VIII, pp. 790-793. See also my 
paper WZKS, XXVI (1982). 

171. Ibid. 

172. Both quote the celebrated verse 20, see zbzd. 

173. V. 12, 13a, 20, 25, 27, 45, 46, 52ab, 57, 98, 99. 

174. Cf. n. 149 above for evidence of Nagarjuna’s acquaintance with Lankavatara- 
Sutra. 


175. CS, I, 10; III, 50; SS, 56-57. 
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None of Nagarjuna’s other works exhibit such a well-balanced 
and coherent structure as BV. This is to some extent a natural 
consequence of the fact that the theme is at once simple and 
comprehensive: bodhicitta. It has a relative aspect consisting in the 
desire (prarthana) for the bodhi of all living beings,!’° and an absolute 
consisting in the unlimited cognition of funyata, or bodhi.'’7 BV thus 
provides us with a compendium of the practice and theory of Maha- 
yana addressed to bodhisattvas, grhasthas as well as pravrayitas. It 
may indeed be said to be nothing but a vivarana of the celebrated 
formula RA, IV, 96: Sunyatakarunagarbham ekesam bodhisadhanam. 

Sanskrit fragments apart, only two Tibetan versions of BV are at 
our disposal:!78 


Sigla 


A Bodhicittavivarana, trans. by Rab Zi chos kyi bSes gnen et al.'7° 
TP, No. 5470, Gi fol. 221a-226b; TN, No. 3461, Gi fol. 
210b-215b. 


B  Bodhictttavwarapa, trans. by Gunakara & Rab zi [chos kyi] bSes 
gnen, revised by Kanakavarman & Ni ma grags. 


176. B has smon pa (pranidhi, or prarthana), A has smon lam (pranidhana). For bodhicitta 
in general, see EOB, III, pp. 184-189; Har Dayal, op.cit., pp. 58-64; RA, IT], 
86. 

177. See 71 for this equivalence: tathata = bhutakofi = animitta = paramartha 
paramabodhicitta = sunyata. Cf. SS, 69; CS, I, 27; III, 41, 45. - Siddhi, pp. 
757-761. 

178. To be sure TP, No. 2666, Gi fol. 48a-50b (TN, No. 665), 1.e. Bodhicittavivarana 
ascribed to Nagarjuna, is a brief prose commentary on the verse sarvabhava- 
vigatam ... from the Guhyasamajatantra, which it quotes (loc.cit., 49b 6), cf. 
note, p. 183 to the poem of BV. It does not seem unlikely that the author of 
this tract is identical with the one of Guhyasamajatantratcka referred to above 
(n. 12 & 47). 

Taisho, No. 1661, i.e. Pu t xin li xiang, also ascribed to Nagarjuna is in fact 
nothing but a Chinese prose paraphrase of BV. Dr. Eric Grinstead who 
carefully compared it with my version of BV succeeded in identifying all 112 
verses (in some cases only slight traces) including the proem. Consequently 
the Chinese title should be taken as rendering Sanskrit Bodhicittavivarana, not 
* Bodhtcittanimittarahita (?) as Robinson, op.cit., p. 27 has, or *Laksanavimukta- 
bodhthrdayasastra, as Ramanan, of. cit., p. 35 suggests. — For strictly philological 
purposes it has proved to be of no avail. 

179. For the full list and a few other details v. EOB, III, p. 190. 
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TP, No. 2665, Gi fol. 42b-48a; TN, No. 664, Gi fol. 41b-46b. 

C  Bodhicittavivaranatika, trans. by Smrtijnanakirti (= author). 
TP, No. 2694, Gi fol. 454b-484b; TN, No. 693, Gi fol. 449b- 
476b 


B is, as we would expect from the names of the revisors, an excellent 
piece of work, and it forms the basis of my edition. Throughout I 
have carefully compared A and C. In a few cases A has proved 
invaluable, e.g. for v. 16 left out in B due to haplography (homoearc- 
ton). C.isacommentary ofhigh standard. It quotes pratekas from all the 
112 stanzas and explains all moot points exhaustively. In a few cases, 
like A, it permits us to emend corruptions in B. I have, however, 
only registered variants in A and C when they affect the sense in 
such a way that it may possibly be more authentic than the one 
transmitted by B.!®° 


Synopsis 
I. Prooemtum: The theme of this treatise is bodhicitta; samvrtitah 
it is a yearning for the dodhz of all living beings, 
paramarthatah it is the realization of Sunyata, 1.e. 
bodhi. * 

II. a. 1-3 The significance of developing dodhicitta. 
b. 4-9: Refutation of the belief in an atman, a permanent 

soul and a creator, as held by Tirthikas. 
c. 10-25: Refutation of the existence of the skandhas as 


held by the Sravakas. 


180. I have refrained from editing A as it would take up too much space without 
contributing the least to a better understanding of the sense intended by the 
author of BV. On the other hand a comparison of A and B would (especially if 
carried out as meticulously as done e.g. in N. Simonsson, Indo-tibetische 
Studien, Uppsala 1957) shed some light into the workshop of the translators 
and revisors. 

Note that in the apparatus criticus A, B and C indicate the consensus of the P 
and N editions. My collation of these two editions of B has revealed 
remarkably few variants: 5d brten P : rten N; 19c nt N : na; 74e bzo P: bza N. 
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d. 26-56: Refutation of the fundamentals of Vijnanavada, 
viz. trisvabhava, svasamvedana, asrayaparwwytti and 
alayavijnana. — In reality vijnana is dependent, mo- 
mentary, illusory and empty (39-56). 

e. 57-72: All internal and external dharmas are pratityasa- 
mutpanna, or sunya. To understand this is to 
realize the absolute bodhicitta, or moksa from the 
bonds of karma due to klesa. 

III. a. 73-104: A bodhisattva who has thus become a buddha 1s 
motivated by karuna (i.e. by the power of his 
previous pranidhanas) to apply all possible means 
(= upayakauSsalya) in order to rescue all sattvas 
from samsara. 

b. 105-111: Conclusion. The reader is encouraged to produce 
bodhicrtta. 

c. 112: A final punyaparinamana. 


* This introduction calls for some remarks. — The initial stanza is, as C 455 b 4 
notes, from the Guhyasamaja (v. ed. Bhattacharya, p. 12, where it is printed as if 
prose!): sarvabhavavigatam skandhadhatvayatanagrahyagrahakavarjitam \ dharmanairat- 
myasamataya svacittam adyanutpannam sunyatabhavam \l. It also occurs in Bodhicittavi- 
varana (TP, No. 2666, Gi fol. 48a 4) also ascribed to Nagarjuna (corresponds to 
Taisho, XXXII, 1661). The corresponding Sanskrit text is reproduced in P. 
Python, Vinaya-viniscaya-Upali-pariprecha, ‘Hors-texte’, fol. 10 a 3 (not 10 b as the 
editor assumes, cf. de Jong, //J, XIX, p. 131) with the variant in d funyatasvabha- 
vam. - How we are to account for the fact that a verse from a tantric text occurs in 
BV I am not to say. Since, however, BV otherwise has nothing tantric about it (cf. 
v. 1) — nor has this verse taken in itself— it should not, I think, induce us to regard 
the author of BV as being identical, e.g. with the author of Pancakrama. Moreover, 
it is also also found in Bodhicittotpadavidhi, pure Mahayana, cf. n. 17, p. 12. 

There are two aspects of bodhicitta (not the same as those of Bodhicaryavatara, I, 15, 
q.v.). The relative is merely desire, or quest (prarthana) for bodhi. It is expressed 
in a pranidhana, here alluding to Astasahasrika, p. 215 (cf. Har Dayal (1932), p. 65; 
see also Satapancasatka, p. 40, which like BV presupposes the reading atzrpan etc. for 
tirnah etc.). The absolute is simply bodhi, see BV, 45 sq. — This passage is also 
quoted in F. D. Lessing and A. Wayman (1968), p. 334, q.v.; Guenther (1959), p. 
131.—I have corrected B’s snin po byan chub (a simple transposition) to byan chub snin 
po (thus A and C, *bodhimanda, cf. BHSD, p. 402). 

C 460b 4 explains snags (not gsan snags as A and B): de la snags mi Ses skyob ste \rnam 
par mt rtog pa’t ye Ses dan snin rje’t ran bZin sans rgyas nas bzlas pa’t phyir ro \\. I thus take 
*mantramukha as equivalent of dharanimukha, see BV, 100 and Traité, p. 1854 sq. for a 
full explanation. 
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Bodhicittavivarana II 
Byan chub sems kyi ’grel pa Il 


| dnos po thams cad dan bral ba || phun po khams dan skye mched 
kyi | 
| gzun dan ’dzin pa rnam spans pa II chos bdag med pas mnam nid 
pas | 
| ran sems gdod nas ma skyes pa II ston pa nid kyi ran bzin no Il 
zes bya ba ’byun no I 
sans rgyas bcom Idan ’das rnams dan | byan chub sems dpa’ chen 
po de rnams kyis ji ltar byan chub chen por thugs bskyed pa de bzin 
du | bdag gis kyan sems can ma bsgral ba rnams bsgral ba dan | ma 
grol ba rnams grol ba dan | dbugs ma byun ba rnams dbugs dbyun 
ba dan | yons su mya nan las ma ’das pa rnams yons su mya nan las 
bzla ba’i phyir dus ’di nas bzun nas byan chub snin po la mchis ky1 
bar du byan chub chen por sems bskyed par bgyi’o Il 
byan chub sems dpa’ gsan snags kyi sgor spyad pa spyod pa rnams 
kyis de Itar kun rdzob kyirnam pas byan chub kyisems smon pa’iran 
bzin can bskyed nas | don dam pa’i byan chub kyi sems bsgom pa’i 
stobs kyis bskyed par bya ba yin pas de’i phyir de’i ran bzin bSad par 
bya’o Il 


l. 

| byan chub sems kyi bdag nid dnos II dpal Idan rdo rje rnams btud 
de | 

| byan chub sems kyi bsgom pa ni Il srid pa ’jig de bdag gis bSad | 


la dnos B: sku AC; b rnams B: ’chan A 
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Exposition of bodhicitta 


It has been stated: “Due to the sameness [or] selflessness of [all] 
phenomena (dharma) one’s own mind (svacitta) being devoid of all 
entities (sarvabhavavigata), exempt from the aggregates, elements, 
sense-fields, object and subject (skandhadhatvayatanagrahyagrahakavar- 
jita), 1s originally unborn (adyanutpanna) [and] essentially empty 
(Sunyatabhava).’ 

Just as the Buddhas, our Lords (bhagavat), and the great bodhi- 
sattvas have produced the thought of Great Enlightenment (maha- 
bodhicitta), thus I shall also, from now on until [I dwell] in the heart 
of enlightenment (bodhimapda), produce the thought of Great En- 
lightenment (mahabodhwitta) in order that [we] may save living 
beings unsaved, liberate those not liberated, console those not con- 
soled and extinguish those not extinguished (atzrgan tarayemamuktan 
mocayemasvastan asvasayemaparinirvytan parinirvapayema itt). 

When a bodhisattva having practised a course by way of mantras 
has thus produced the bodhicitta which in its relative aspect (sam- 
urtyakarena) has the nature of aspiration (prarthana), he must, by 
means of meditational development (bhavanabalat) produce the ab- 
solute (paramartha) bodhicitta. Therefore I will expose its nature 
(svabhava). 


1. Bowing to the glorious (Srmat) Vajrasattvas embodying the mind 
of enlightenment (bodhicittatmabhava), I shall expound the develop- 
ment (bhavana) of the bodhicitta which abolishes [the three kinds of] 
existence (bhava) [in samsara]. 


1. I take bdag nid dnos (or bdag nid sku with A and C) as translating atmabhava, for 
which cf. May, op.cit., p. 278, n. 1017.—In b A reads §nt- Vajradhara (dpal ldan rdo 
rye ‘chan), whereas C speaks of rdo rje sems dpa’t sku (which it identifies with 
mahamudra, hence the epithet §72, which may also be explained /ha’t rigs phun 
sum tshogs pa dan Idan pa’t phytr ... etc. more tantrico, see 461a 5-8) without 
showing any sign of the plural. If B transmits the authentic reading I take this 
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2: 

| sans rgyas rnams kyi byan chub sems II bdag dan phun sogs rnam 
rig gi | 

| rtog pa rnams kyis ma bsgribs pa II rtag tu ston nid mtshan nid 
bzed | 


of 

| snin rjes brlan pa’i sems kyis ni II >bad pas bsgom par bya ba yin | 

| thugs rje’i bdag nid sans rgyas kyis Il byan chub sems ’di rtag tu 
bsgoms | 


4 


| mu stegs can gyis gan brtags pa Il bdag de rigs pas rnam dpyad na | 
| phun rnams kun gyi nan rnams na Il gan Zig gnas kyan rned ma yin | 


3. 
| phun rnams yod kyi de rtag min II de yan bdag gi no bo min | 
| gan yan rtag dan mi rtag gnis Il rten dan brten pa’i dnos po med | 


6 


| bdag ces bya ste yod min na II byed po Zes bya ga la rtag | 
| chos can yod na chos rnams la II ’jig rten na ni spyod pa ’jug | 


7. : 
| gan phyir rtag pas don byed pa Il rim dan cig car gyis min pa | 
| de phyir phyi rol nan du ni II rtag pa’i dnos de med pa nid | 


6d spyod BC : dpyod A (cf. TD, No. 3868, Ya fol. 344a 4 : dpyad) 
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2. The Buddhas maintain that bodhicitta is not enveloped (morta) 
in notions (kalpana) conscious of a self, aggregates etc. (atmaskan- 
dhad1) {but that it] is always characterized by being empty (Sunyata- 
laksana) [of any such notions]. 

3. [Those] with minds (cztta) [only] tinged by compassion (karupa) 
must develop [the bodhicitta] with particular effort (prayatnena). This 
bodhicitta is constantly (sada) developed by the compassionate (krpat- 
maka) Buddhas. 

4. When the self (atman) which is conceived (kalpita) by the sec- 
tarians (t#rthika) is analysed (vicaryamaya) logically (yuktya) it cannot 
obtain a place inside any of the [five] aggregates (skandha). 

5. Being [identical with] the aggregates (skandha) [the self] would 
not be permanent (nitya), but the self (atman) has no such nature. A 
container-content relationship (adharadheyabhava) is not [possible] be- 
tween a permanent [self] and impermanent [aggregates]. 

6. When there is no so-called self (atman) how can the so-called 
creator (karaka) be permanent (nitya)? If there were a subject 
(dharmin) one may begin investigating its attributes (dharma) in the 
world (loke). 

7. Since a permanent [creator] cannot create things (arthakriya) 
whether it be gradually (kramena) or all at once (yugapat), therefore 
there are no permanent things whether it be exterior (bahya) or 
interior (antah). 


to indicate bodhisattvas such as Samantabhadra etc. mentioned BV, 90, 111. 
— For bhava see C 461b 2: de la srid pa ni ne bar len gyi phun po Ina’t ran bZin “dod pa 
dan | gzugs dan gzugs med pa’i srid pa ste | ’byun Zin ’gyur ba’i phyir ro \|.Cf. MK, 
XXVI, 8. 

2. The genitive kyz (which C 462a 2 also has) should be retained and construed 
with bZed. It reflects *buddhanam ... mata or ista. 

3. C 462a 3 sq. lists the eight arthakara of mahakaruna, explained Traité, p. 1707, 
q.v. 

4-5. One cannot conceive atman — skandhas as eka or anya; MK, XVIII; 
Schayer (1931), p. 90, n. 60. 

6. A karaka who is nitya is impossible, not only because there is no atman (see 
above) but also because he, as a dharmin related to dharmas would have to be 
anitya like them, see 7-9. See also CS, III, 34 with ref. 

7-8. A creation all at once is against experience, a gradual one is incompatible 
with the notion of a creator’s omnipotence (fakti/samarthya), cf. e.g. Siddhi, p. 
30; Pramanavarttika, I, 9 sq. This is possibly the earliest occurrence of this 
celebrated argument. 
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8. 
| gal te nus na ci de Itos II de ni cig car dnos ’byin ’gyur | 
| gan zig dnos gzan la Itos la Il de ni rtag dan nus Idan min | 


9. 
| gal te dnos na rtag min te II dnos rnams rtag tu skad cig phyir | 
| gan phyir mi rtag dnos po la Il byed pa po nid bkag pa med | 


10. 
| bdag sogs bral ba’i ’jig rten ’di Il phun po khams dan skye mched 
dan | 


| gzun dan ’dzin pa nid dag gi Il blo yis ram par ’joms par ’gyur | 


11. 
| phan par bzed pa rnams kyis ni II gzugs dan tshor ba ’du Ses dan | 
| *du byed rnam Ses phun po Ina II de Itar nan thos rnams la gsuns | 


12. phenapindopamam rupam vedana budbudopama | 
maricisadrs1 samjna samskarah kadalinibhah Il 

| rkan gnis mchog gis rtag tu yan II gzugs ni dbu ba rdos dan ’dra | 

| tshor ba chu yi chu bur “dra II ’du Ses smig rgyu dan mtshuns Sin | 


13. mayopamam ca vijnanam 


| du byed chu Sin dan ’dra la Il rnam Ses sgyu ma Ita bu Zes | 
| phun po bstan pa ’dilta bu Il byan chub sems dpa’ rnams la gsuns | 


14. 
| *byun chen b2Zi yi ran bzin can II gzugs kyi phun por rab tu béad | 
| lhag ma gzugs med nid du ni II med na mi ’byun phyir na ’grub | 


8a cide B: ci phyir A 

10a *di B: ni A; cd A pro : gzun ’dzin blo yis ’joms par ’gyur B 

12b dan ’dra A: ’dra snan B 

14b bsad BA : gsal C; d med na mi ’byun ... B: the tshom med par... A 
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8. If [a creator] were efficient (Sakta) why [would he be] depen- 
dent (apeksate)? He would of course (hz) emit things (bhava) all at 
once (yugapat). That [creator] who depends upon something else 
(bhavantara) is neither eternal (fasvata) nor efficient (fakta). 

9. If [he] were an entity (bhava) he [would] not be permanent 
(Sasvata), for things (bhava) are perpetually momentaneous (ksanika), 
since it is not denied (nisiddha) [by you] that impermanent things 
have a creator (karakatva). 

10. This [empirical] world (loko ’yam) which is free from a self etc. 
(atmadt) is vanquished by the [Disciples’] notion (buddhz) about [the 
reality of] the aggregates, elements, sense-fields, object and subject 
(skandhadhatvayatanagrahyagrahaka). 

11. Thus the solicitous (Aitazsin) [Buddhas] have spoken of the five 
aggregates (pancaskandha) to the Disciples (Sravaka) [viz.], form 
(rupa), feeling (vedana), apprehension (samjna), karma-formations 
(samskara) and consciousness (vijnana). 

12-13. But to the bodhisattvas [the Buddha], the best among 
bipeds (dvipadanam agrya), has always taught this doctrine (defana) 
about the aggregates (skandha): ‘Form (rupa) is like a mass of foam 
(phenapinda), feeling (vedana) is like bubbles (budbuda), apprehension 
(samjna) is like a mirage (marici), karma-formations (samskara) are 
like the plantain (kadah) and consciousness (vijnana) is like an illu- 
sion (maya).’ 

14, The form-aggregate (rupaskandha) is declared to have the four 
great elements (mahabhuta) as its nature. The remaining [four aggre- 
gates] are inseparably established (avinabhavat siddha) as immaterial 
(arupin). 


9. Being included among all things a creator (C 463b 7: dban phyug la sogs pa) 

must also be anitya. 

10. This refers to the Sravakas (BS, 25-26 etc.). As in its canonical usage the term 
loko “yam or ayam loka occasionally has a somewhat pejorative tone. 

11-13. The Sravakas only endorse pudgalanairatmya but by quoting a celebrated 
passage from their agama (Samyutta, III, p. 142; Sanskrit: Prasannapada, p. 
41; cf. also Traité, p. 370) Nagarjuna shows that even here we find evidence of 
the Buddha’s teaching of dharmanatratmya (cf. CS, I, 3 with ref.).— See p. 260. 

14. Following (14-24) is a refutation of mupa (i.e. upadayarupa, cf. Traité, p. 782, or 
bhautika) for which cf. CS, I, 5 with ref. 
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15. 

| de dag rnams kyi mig gzugs sogs || khams rnams bSad pa de dag 
nid | 

| skye mched dag ni gzun ba dan II ’dzin par yan ni Ses par bya | 


16. 
| gzugs rdul med gzan dban po med II byed po’i dban po Sin tu med | 
| skyod pa po dan skyed pa dag II yan dag bskyed par rigs ma yin | 


17. 
| gzugs rdul dban Ses skyed min te II de ni dban po las ’das yin | 
| dus pas de rnams skyed byed na II tshogs pa de yan mi ’dod do | 


18. 

| phyogs kyi dbye bas phye ba yis II rdul phran la yan dbye ba 
mthon | 

| gan la cha Sas kyis brtags pa II der ni rdul phran ji Itar ’thad | 


19. 
| phyi rol don ni rnam gcig la Il tha dad Ses pa ’jug par ’gyur | 
| yid ’on gzugs ni gan yin pa Il de nid gzan la gzan du ’gyur | 


20. parivratkamukaSunam ekasyam pramadatanau | 
kunapah kamini bhaksya iti tisro vikalpanah II 
| bud med gzugs ni gcig pu la Il ro dan ’dod bya bza’ ba la | 
| kun rgyu chags can khyi rnams bZin Il rnam par rtog pa gsum yin 
no | 


21. 
| don mtshuns pa yis don byed pa II rmi lam gnod pa bzin min nam | 
| rmi lam sad pa’i gnas skabs la Il don byed pa la khyad par med | 


16 AC, sed om. B 

17d tshogs pa de yan B: ’dus par yan ni A 

19a ni rnam gcig la B: rnams gcig la yan A: ... rnam pa gcig dan | yan C 

21b gnod pa bzin min nam B: nanirmis pa bzin A: gnod sbyin don byed pa C (ef. 
VimSsatika, 4) 
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15. Among these eye, form etc. (caksurupadt) are classified as [the 
eighteen] elements (dhatu). These again are, as object-subject (gra- 
hyagrahaka), to be known as the [twelve] sense-fields (ayatana). 

16. Form (rupa) is not the atom (anu). Again, it is not the [organ] 
of sense (indriya) [and] it is absolutely not the active sense 
(karakendrtya?) [of consciousness]. [Therefore] an instigator (skyod pa 
po) and a creator (janaka) are not fitted for producing [form]. 

17. The form-atom (rupaparamanu) does not produce sense- 
consciousness (indriyavijnana) [because] it transcends the senses (in- 
driyatita). If these [empirical forms are supposed to] be created by an 
assemblage (samghata) [of atoms] this accumulation (samuha), how- 
ever, 1s unacceptable (anis{a). 

18. If you analyse by spatial division (digbheda) even the atom 
(paramayu) is seen to possess parts (bheda). That which is analysed 
into parts (amsa), how can that logically be an atom? 

19. Concerning one single exterior object (bahyartha) divergent 
judgements may prevail. That form (rupa) which is pleasant (mano- 
hara) [to one person], precisely that may appear different to others. 

20. In respect to the same female body, an ascetic, a lover and a 
dog entertain three different notions: ‘A corpse’, ‘A mistress’, “A 
titbit’. 

21. Itis [merely] due to [their] s¢milarity to objects (arthasama) that 
‘things’ are efficient (arthakriya). It is like an offence while dreaming 
[i.e. emissio seminis] (svapnopaghata), is it not? In the state of being 
awakened from the dream there is no difference (visesa) as far as the 
efficiency of things is concerned. 


15. Cf. e.g. MK, ITI-V. 

16-18. Refutation ofanu/paramanu, Traité, p. 725; Bhavanakrama, 1, pp. 20-22; May 
(1959), p. 54, n. 15(ref.). This is suksmarupa. 

19-20. Refutation of sthularupa. Cf. Traité, p. 733 which also cites the Sanskrit 
verse from Sarvadarsanasamgraha. For further ref. see Mimaki (1976), p. 309, n. 
432. Similarly SS, 60; Catuhsataka, VIII, 2; Saundarananda, XIII, 52. 

21. Though things are capable of efficiency they are nevertheless sunya, cf. svavrtti 
ad VV, 22. — For svapnopaghata, see VimSattka, 4. 
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22. 
| gzun dan ’dzin pa’i no bo yis Il rnam Ses snan ba gan yin pa | 
| rnam Ses las ni tha dad par II phyi rol don ni ’ga’ yan med | 


23. 
| de phyir dnos po’i no bor ni Il phyi don rnam pa kun tu med | 
| rnam Ses so sor snan ba ’di Il gzugs kyi rnam par snan bar ’gyur | 


24. 
| ji ltar skye bo sems rmons pas II sgyu ma smig rgyu dri za yi | 
| gron khyer la sogs mthon ba Itar II de bzin gzugs sogs snan ba yin | 


25. atmagrahanivrttyartham skandhadhatvadideSana | 
sapi dhvasta mahabhagais cittamatravyavasthaya II 
| bdag tu ’dzin pa bzlog pa’i phyir || phun po khams sogs bstan pa 
yin | 
| sems tsam po la gnas nas ni II skal chen rnams kyis de yan spans | 


26. 
| rnams par Ses par smra ba la II sna tshogs ’di ni sems su grub | 
| rnam Ses ran bZin gan Ze na II da ni de nid bad bya ste | 


27. cittamatram idam sarvam iti ya deSana munebh | 
uttrasapariharartham balanam sa na tattvatah II 

| *didag thams cad sems tsam Zes II thub pas bstan pa gan mdzad de | 

| byis pa rnams kyi skrag pa ni II span ba’i phyir yin de nid min | 


23c snan ba ’di B: snan ba ni A: snan ba’i C 
25b khams sogs BS: la sogs A 
26c da B:’dirA 
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22. As to the appearance of consciousness (vijnana) under the 
form of object and subject (grahyagrahakakara) [one must realize] 
that there exists no external object (bahyartha) apart from conscious- 
ness (vinana). 

23. Therefore there is in no way at all an exterior thing in the 
mode of an entity (vesturupa). This particular appearance of con- 
sclousness appears under the aspect of form (rupakara). 

24. Just as people (jana) due to mental delusions (cittamohana) see 
illusions, mirages, cities of Gandharvas etc. (mayamancigandharva- 
nagaradi), the manifestation of form (rupadarSana) is just like that. 

25. The [Buddha’s] instruction about the aggregates, elements 
etc. [merely] aims at dispelling the belief in a self (atmagraha). By 
establishing [themselves] in pure consciousness (cittamatra) the 
greatly blessed [bodhisattvas] also abandon that [instruction]. 

26. According to the Idealists (vijnanavadin) this manifold (citra) 
[world] is established to be mere consciousness (citta). What the 
nature (svabhava) of this consciousness might be [however], we shall 
analyse at once (adya). 

27. The Anchorite’s (muni) doctrine that ‘The entire [world] is 
mere mind’ is [in fact] intended to remove the fear of fools. It is not 
a [doctrine] concerning reality. 


22. Following concludes that there is no bahyartha, cf. Mahayanavimsika, 19: utpado 
ht utkalpo ’yam artho bahyo na vidyate \\. Cf. Lankavatara, X, 154-155. — But, as we 
shall see, the author takes great pains to show that the cittamatrata of the 
Lankavatara (see Suzuki’s Index, p. 69) should be taken neyartha, i.e. 
nairatmyavataratah. For 24 note that ‘dans les textes des Sravakas, on ne 
recontre jamais l’exemple de la ville de Gandharva’ (Traité, p. 370); cf. also 
CS, III, 5; RA, II, 12-13 (cittamohana). 

25. Sanskrit Jnanasrimitranibandhavah, p. 488 (v.1. cttra®). 

26. Following is a refutation of those Buddhists who interprete cittamatrata, 
especially in the Lankavatara, mitartha (26-45). 

27. Sanskrit Subhasitasamgraha (ed. Bendall), p. 20; Jnanaésrimitra, loc.ctt. (with 
tattrasa® for uttrasa°). Cf. Siksasamuccaya, p. 263; Prasannapada, p. 264, n. 2. 
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28. 
| kun brtags dan ni gzan dban dan Il yons su grub pa ’di nid ni | 
| ston nid bdag nid gcig pu yi Il no bo sems la brtags pa yin | 


29. 
| theg chen dga’ ba’i bdag nid la II chos la bdag med mnam pa nid | 
| sems ni gdod nas ma skyes te II sans rgyas kyis ni mdor bsdus gsuns | 


30. 
| rnal ’byor spyod pa pa rnams kyis || ran gi sems kyi dban byas te | 
| gnas yons gyur nas dag pa’isems II so sor ran gi spyod yul brjod | 


31. 
| das pa gan yin de ni med II ma ’ons pa ni thob pa min | 
| gnas phyir gnas ni yons gyur pa II da Ita ba la ga la yod | 


32. 
| de ji Itar de Itar snan min II ji ltar snan de de Itar min | 
| rnam Ses bdag med no bo ste II rten gzan rnam par Ses pa med | 


33. 
| ji ltar khab len dan ne bas II Icags ni myur du yons su ’khor | 
| de la sems ni yod min te II sems dan Idan bzin snan bar ’gyur | 


28c gcig pu yi B: tshul gcig gi A 
29c sems ni B: ran sems AC (recte?) 
32b min AC: yin B 

33d bzin AC : zin B 
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28. [The three natures, viz.] the imagined (partkalpita), the depen- 
dent (paratantra) and the absolute (parinispanna) have only one 
nature of their own: emptiness. They are the imaginations (kalpana) 
of mind (citta). 

29. To [bodhisattvas] enthusiastic about Mahayana the preach- 
ing of the Buddhas is in brief: the selflessness (nairatmya) and 
equality (samata) of [all] phenomena (dharma) [and the doctrine] 
that mind is originally unborn (adyanutpanna). 

30. The Idealists (yogacarin) have allotted predominance to mind 
in itself (svacitta). [They] claim that mind purified by shifting 
position (afrayaparivrtt:) [becomes] the object of its own specific 
[knowledge] (svapratyatma[gati|gocara). 

31. [But to this we object that mind] which is past (atzta) does 
not exist [and] that which is future (anagata) is not discovered 
(aprapta). How can [finally] the present [mind] shift over from place 
[to] place? | 

32. [The store-consciousness (alayavijnana)] does not appear the 
way it is. As it appears, it is not like that. [Therefore] consciousness 
(vajnana) essentially lacks substance (natratmyarupa). [Hence] con- 
sclousness (vzjnana) has no other basis [than insubstantiality]. 

33. Just as iron (ayah) moves swiftly around (faribhram-) when 
approached by a loadstone (ayaskanta) [though] it possesses no mind 
(citta) [but] appears as if it possessed mind (cittavad iva drsyate) ... 


28. C 467b 7: de la kun brtags ni gzun “dzin te | phyi nan brtags pa tsam n1_yin la ran bZin 
med pa’t phyir ro \\ gZan dban ni rtog pa’t ran bin te | rgyu rkyen gZan dban byas pa’i 
phytr ro \lyons su grub pa ni gzun *dzin gyi rnam par rtogs pa med pas so || mi ’gyur bar 
yons su gnas pa’t phyir ro \|.— Lankavatara, pp. 127-133; CS, III, 44; Siddhi, pp. 
514-561, for svabhavatraya. Nagarjuna’s position is that of Lankavatara, II, 198, 
q.v. 

29. Seems to allude to the verse quoted above from *Guhyasamaja’, but now it isa 
question of bodhisattvas devoted to Mahayana! — On the samata of all dharmas 
e.g. Prasannapada, p. 374. 

30. For afrayaparavytti (as here in Lankavatarasutra), or asrayaparivrtti v. the study 
by L. Schmithausen (1969), pp. 90-104. For the term svapratyatmagatigocara, 
see Suzuki’s Index, p. 193. 

31. Thus the author refutes this notion ekaprahareya! 

32. C 468b 7: tshogs drug gi rnam par Ses pa dan | non mons pa can gyi yid 1 ltar rnam pa 
dan dmigs pa dan snan ba de ltar kun gZi ma yin te phyi rol gyt spyod yul la yons su spyod 
mi nus pa’i phytr ro \| des na no bo nid bdag med rnam Ses te don dam par ran bZin med 
pa’t phyir ro (I. 

33. For this comparison Lankavatara, X, 14. 
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34. 
| de bzin kun gZi rnam es ni || bden min bden pa bzin du ni | 
| gan tshe ’gro ’on gyo bar ’gyur Il de tshe srid pa ’dzin par byed | 


35: 
| ji ltar rgya mtsho dan ni Sin II sems ni med kyan gyo bar ’gyur | 
| de bzin kun gzi rnam Ses ni Il lus brten nas ni gyo ba yin | 


36. 
| lus med na ni rnam par Ses II yod pa min Zes yons rtog na | 
| de yi so so ran rig nid II ci ’dra zes kyan brjod par gyis | 


37. 
| so so ran rig nid brjod pas Il de ni dnos po nid du brjod | 
| di de yin Zes brjod pa ni II nus min Zes kyan brjod pa yin | 


38. 
| ran la de bZin gzan dag la Il nes pa bskyed par bya ba’i phyir | 
| rtag tu ’khrul pa med par ni II mkhas rnams rab tu ’jug pa yin | 


39. 
| Ses pas Ses bya rtogs pa ste Il Ses bya med par Ses pa med | 
| de ltar na ni rig bya dan II rig byed med ces cis mi dod | 


40. 
| sems ni min tsam yin pa ste II min las gZan du ’ga’ yan med | 
| min tsam du ni rnam rig blta Il min yan ran bzin med pa yin | 


41. 

| nan nam de bzin phyi rol lam Il yan na gnis ka’i bar dag tu | 

| rgyal ba rnams kyis sems ma rned II de phyir sgyu ma’i ran bzin 
sems | 


34c *’gro AC: sgra B 

35 A valde differt 

38a de bzin B: nes bzin A 
40b ’ga’ A: dga’ B 

4lc kyis A: kyi B 
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34. Thus the store-consciousness (alayavijnana) appears to be real 
though it is false [and] when it moves to and fro [as adanavijnana] it 
[seems to] retain the [three] existences (bhavatraya). 

35. Just as the ocean and trees are moved though they have no 
mind (cztta) likewise the store-consciousness (alayavijnana) is [only] 
active dependent upon a body (kayasritya). 

36. So considering the fact that without a body there is no con- 
sciousness, you must also state what kind of specific knowledge of 
itself (svapratyatmagati) this [consciousness] possesses! 

37. By saying that a specific knowledge of itself (svapratyatmagat:) 
[exists] one [eo ipso] says that it is an entity (bfava). But one also 
says that it is not possible to say that ‘this is it’! 

38. In order to convince oneself as well as others clever people 
[should] always proceed without error! 

39. The cognisable (jneya) is known by a cognisant (jnatr). With- 
out cognisable no cognition (jana) [is possible]. So why not accept 
that object (vedya) and subject (vedaka) do not exist [per se]? 

40. Mind is but a name (namamatra). It is nothing apart from [its] 
name. Consciousness must be regarded as but a name. The name 
too has no own-being (svabhava). 

41. The Jinas have never found mind (cztta) to exist either inside, 
outside or between both. Therefore mind has an illusory nature 
(mayasvabhava). 


35. Ibid., X, 57-59. 

37. One should not speak of that which cannot be spoken of. But here the author 
is not quite fair, cf. MK, XXII, 11. 

38. Recalls Dhammapada, XII, 2. 

39. Cf. CS, ITI, 50, q.v. — Though B and A have rig bya/rig byed this surely refers 
to vedanaskandha (as 40 refers to samjnaskandha). C 469b 7 correctly has tshor 
bya/tshor ba. — Cf. CS, I, 6; SS, 55. 

40. Ibid., I, 7; III, 35 (with ref.). 

41. Cf. SS, 51. 
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42. 
| kha dog dbyibs kyi dbye ba ’am II gzun ba dan ni’dzin pa ’am | 
| skyes pa bud med ma nin sogs II no bo sems ni gnas pa min | 


43. 
| mdor na sans rgyas rnams kyis ni Il gzigs par ma gyur gzigs mi 


-gyur | 
| ran bzin med pa’i ran bZin can Il ji lta bur na gzigs par ’gyur | 


44. 
| dnos po zes bya rnam rtog yin Il rnam rtog med pa ston pa yin | 
| gan du rnam rtog snan gyur pa Il der ni ston nid ga la yod | 


45. na bodhyabodhakakaram cittam drstam tathagataih | 
yatra boddha ca bodhyam ca tatra bodhir na vidyate II 
| rtogs bya rtogs byed rnam pa’i sems II de bzin gSegs rnams kyis ma 


gzigs | 
| gan na rtogs bya rtogs byed yod II der ni byan chub yod ma yin | 


46. alaksanam anutpadam asamsthitam avanmayam | 

akasam bodhicittam ca bodhir advayalaksana II 
| mtshan nid med cin skye ba med II yod gyur ma yin nag lam bral | 
| mkha’ dan byan chub sems dan ni Il byan chub gnis med mtshan 


nid can | 

47. 

| byan chub snin po la bzugs pa’i Il bdag nid chen po’! sans rgyas 
dan | 

| brtse Idan kun gyis dus kun tu II ston pa mkha’ dan mtshuns par 
mkhyen | 

48. 


| de phyir chos rnams kun gyi g2i II Zizin sgyu ma dan mtshuns par | 
| gzi med srid par ’jig byed pa’i Il ston po nid ’di rtag tu bsgom | 


42a kyi A: kyis B 
46b yod gyur ma yin B: gnas pa med cin ACS 
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42. Mind has no fixed forms such as various colours and shapes 
(varnasamsthanabheda), object and subject (grahyagrahaka) or male, 
female and neuter (stripurusanapumsaka). 

43. In brief: Buddhas do not see [what cannot] be seen (adrsta) 
[for] how could they see that which has lack of own-being as its 
own-being (nathsvabhavyasvabhava)! 

44. A ‘thing’ (bhava) is construction (vikalpa). Emptiness is ab- 
sence of construction (nirvikalpa). Where constructions have appeared 
how can there be emptiness (Sunyata)? 

45. The Tathagatas do not regard mind under the form of cog- 
nisable (bodfiya) and cognisant (bodhaka). Where cognisant and cog- 
nisable [prevail] there is no enlightenment (bodhz). 

46. Space (akasa), bodhicitta and enlightenment (bodhz) are without 
marks, without generation. They have no structure, they are 
beyond the path of words. Their mark [so to speak] is non-duality 
(advaya). 

47. The magnanimous fica Buddhas who reside in the 
heart of enlightenment (bodhimanda) and all the compassionate 
[bodhisattvas] always know emptiness (funyata) to be like space 
(akaSavat). 

48. Therefore [bodhisattvas] perpetually develop this emptiness 
(Sunyata) which is the basis (asraya) of all phenomena (dharma), calm 
(Santa), illusory (mayavat), baseless (analaya) [and] the destroyer of 
existence (bhavavinasaka). 


42. cttta (= manas = vijnana) is — samvrtitah — arupin. Thus it cannot be established 
by means of rupa. 


43. For the buddhacaksus see CS, II, 2: na ca nama tvaya kim cid drstam bauddhena 
cakgusa |. 

44. Cf. e.g. MK, V, 7; XV, 4; May, op.cit., p. 92, n. 204. (Sunyata = nihsvabhavata = 
tattva = nirvikalpa etc.) 

45. Sanskrit Panjtka, p. 406. — Cf. CS, II, 2: na boddha na ca boddhavyam astiha 
paramarthatah |. 

46. Sanskrit, zbid., p. 421 with asamskrtam in b (thus also C 471a 8) which I have 
corrected to asamsthitam with A (gnas pa med) and B (yod gyur ma yin). In b 
Sanskrit may have read avakpatham (cf. CS, IV, 1 etc.). 

48. I.e. Sunyata destroys those drstis which give rise toklefa, karma and punarbhava, cf. 
MK, XVIII, 5; YS, 46-48; CS, I, 23 etc. 
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49. 
| skye med dan ni ston nid dan II bdag med ces byar ston pa nid | 
| bdag nid dman pa gan sgom pa II de de sgom par byed pa min | 


50. 
| dge dan mi dge’i rnam rtog ni Il rgyun chad pa yi mtshan nid can | 
| ston nid sans rgyas kyis gsuns gZan II de dag ston pa nid mi bZed | 


51. 
| sems la dmigs pa med pa nill gnas pa nam mkha’i mtshan nid yin | 
| de dag ston nid sgom pa ni I! nam mkha’ sgom par bZed pa yin | 


52. Sunyatasimhanadena trasitah sarvavadinah | 


| ston nid sen ge’i sgra yis ni || smra ba thams cad skrag par mdzad | 
| gan dan gan du de dag bzugs II de dan der ni ston nid ’gyur | 


53. 
| gan gi rnam Ses skad cig ma Il de yi de ni rtag ma yin | 
| sems ni mi rtag nid yin na II ston pa nid du ji Itar ’gal | 


54. 
| mdor na sans rgyas rnams kyis ni Il sems ni mi rtag nid bzed na | 
| de dag sems ni ston nid du II ci’i phyir na bzed mi ’gyur | 


99. 
| thog ma nid nas sems kyi ni Il ran bzin rtag tu med par ’gyur | 
| dnos po ran bZin gyis grub pa Il ran bzin med nid brjod pa min | 


56. 
| de skad brjod na sems kyi ni II bdag gi gnas pa spans pa yin | 
| ran gi ran bzin las ’das pa II de ni chos rnams chos ma yin | 


50a ni AC: gi B 
5la dmigs pa BA : mtshan bya CG; ni C(A) : yi B; cni B: *diA 
52b smra ba BC: rgol ba A 
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49. Emptiness expresses non-origination (anutpada), voidness 
(virahitata?) and lack of self (natratmya). What inferior (hzna) 
[persons] develop is not to be developed by [bodhisattvas]. 

50. Notions about positive and negative (Subhasubhavikalpa) 
[karma] are characterized by being disintegrated (vyavaccheda). 
[While] the Buddhas have spoken [of their] emptiness, the others do 
not accept [their] emptiness. 

51. The abode of a mind (citta) which has no support (analambana) 
has the character of [empty] space. These [bodhisattvas] maintain 
that development of emptiness (Sunyatabhavana) is development of 
space. 

52. All dogmatists have been terrified by the lion’s roar of empti- 
ness (Sunyatasimhanada). Wherever they may reside emptiness lies in 
wait! 

53. An [Idealist] to whom consciousness (vijnana) is momentary 
(ksanika) cannot accept it to be permanent (nitya). How could it be 
inconsistent (viruddha) with emptiness that mind (citta) is actually 
impermanent (anitya)? 

54. When the Buddhas, in brief, are convinced that mind (citta) 
is impermanent, why should they not be convinced that mind is [eo 
ipso] empty? 

55. From the very beginning mind has never had any own-being 
(suabhava). Things proved to be substantial (svabhavena siddha) [we] 
are not to declare insubstantial (nathsvabhavya). 

56. The effect of this statement is that mind lacks substantial 
foundation (atmasthana). It is not the nature of things to transcend 
[their] particular own-being (svasvabhava)! 


49. C 472a 3 ref. to MK, XIII, 8, q.v. — For bdag nid dman pa, cf. alpabuddht (MK, 
V, 8), mandamedhas (MK, XXIV, 11); avipascit (RA, II, 19). Contrariwise 
the bdag nid chen po, YS, 50, 54. 

50. Allvtkalpas are ksantka, i.e. Sunya, cf. v. 53. (This is of course only samurtitah, cf. 
RA, I, 66-70.) 

52. Sanskrit Caryagiti (ed. Kverne), p. 246 with °fatravah which I have emended 
acc. to A’s rgol ba, B’s smra ba and C’s (dnos por) smra ba (472b 5). — For 
Sunyatasimhanada, CS, 1, 22; BS, 101. 

56. Cf. e.g. MK, XV, 7-8 for this axiom. 
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57. gude madhurata cagner usnatvam prakrtir yatha | 
Sunyata sarvadharmanam tatha prakrtir isyate II 
| ji ltar bu ram mnar ba dan II me yi ran bzin tsha ba b2Zin | 
| de bzin chos rnams thams cad kyi II ran bzin ston pa nid du ’dod | 


58. 
| ston nid ran bZin du brjod pas II gan zig chad par smra ba min | 
| des ni rtag pa nid du yan II ’ga’ zig smras pa ma yin no | 


59. 
| ma rig nas brtsams rga ba yi II mthar thug yan lag bcu gnis kyi | 
| brten nas byun ba’i bya ba ni Il kho bo rmi lam sgyu ’drar ’dod | 


60. 
| yan lag bcu gnis ’khor lo ’di II srid pa’i lam du ’khor ba ste | 
| de las gzan du sems can gan Il las ’bras spyod par ’dod pa med | 


61. 
| ji ltar me lon la brten nas II bzZin gyi dkyil ’khor snan gyur pa | 
| de ni der pho ma yin Zin II de med par yan de yod min | 


62. 
| de bzin phun po nin mtshams sbyor II srid pa gzan du skye ba dan | 
| pho ba med par mkhas rnams kyis II rtag tu nes par bya ba yin | 


63. 


| mdor na ston pa’i chos rnams las || chos rnams ston pa skye bar 


gyur | 
| byed po las ’bras lons spyod pa II kun rdzob tu ni rgyal bas bstan | 


57a bu ram A: bur ram B 
59a rga ba yi: rga S11 (mtha’) A : dga’ ba yin B 
63a las A: la B 
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57. Just as sweetness is the nature of sugar and hotness that of 
fire, thus the nature of all things is maintained [by us] to be 
emptiness. 

58. When one speaks of emptiness as the nature [of all pheno- 
mena] one in no sense advocates Nihilism (ucchedavada). Nor does 
one advocate Eternalism (fafvata). 

59. The twelve members of relativity starting with ignorance 
(avidya) and ending with decay (jara), which are subject to depen- 
dent co-origination (pratityasamutpada) [we] maintain to be like a 
dream and an illusion (svapnamayavat). 

60. This wheel (cakra) with twelve spokes (anga) rolls along the 
road of life (bhavavartman). It is unacceptable (anzsta) that there 
should exist a living entity (sattva) exempt from this partaking of the 
fruits of its deeds (karmaphala). 

61. Just as dependent on a mirror (adarsa) the outline of a face 
(mukhamandala) appears though it has not moved into it (samkranta) 
but on the other hand (afz) does not exist without it ... 

62. Thus the wise must always be convinced that the aggregates 
(skandha) appear in a new existence (bhava) [due to] recomposition 
(pratisamdhi), but they do not migrate [as identical or different]. 

63. To sum up: Empty things (bhava) are born from empty things. 
The Jina has taught that agent (karaka), deed (karma), result (phala), 
and enjoyer (bhoktr) are [only] conventional (samurtitah). 


57. Sanskrit Advayavajrasamgraha (ed. Sastri), p. 42. 

58. The madhyama pratipad avoids the extremes ofuccheda and Sasvata, MK, XV, 10; 
XVII, 21; CS, III, 49. 

59-63. As I have shown WZKS, X XVI (1982), these verses are closely related 
to PK, q.v. — See also Dafabhumika (ed. Rahder), p. 50 which reduces avidya, 
trsna and upadana to kleSavartman, samskara and bhava to karmavartman, and the 
remaining seven angas to duhkhavartman. As C observes 473b 7 avidya, samskara, 
trsna, upadana and bhava may also be regarded as hetu whereas the remaining 
angas are phala. Similarly in the small treatise Dharmadhatugarbhavivarayna 
ascribed to Nagarjuna (see /HQ, XX XIII, pp. 246-249); cf. PK, 4. See also 
Traité, pp. 349-351. — For the final padas of 63 see CS, I, 8; Samyutta, II, pp. 75- 
76; Dasabhumika, p. 49. 
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64. 
| ji ltar rna yi sgra dan ni II de bzin myu gu tshogs pas bskyed | 
| phyi yi rten cin ’brel ’byun ba Il rmi lam sgyu ma dan mtshuns 


dod | 


65. 
| chos rnams rgyu las skyes pa ni Il nam yan ’gal bar mi ’gyur te | 
| rgyu ni rgyu nid kyis ston pas II de ni skye ba med par rtogs | 


66. 
| chos rnams kyi ni skye ba med II ston nid yin par rab tu bSad | 
| mdor na phun po Ina rnams ni II chos kun Zes ni bad pa yin | 


67. 
| de nid ji bzin bSad pas na Il kun rdzob rgyun ni ’chad mi ’gyur | 
| kun rdzob las ni tha dad par II de nid dmigs pa ma yin te | 


68. 
| kun rdzob ston pa nid du bad Il ston pa kho na kun rdzob yin | 
| med na mi ’byun nes pa’i phyir II byas dan mi rtag ji bzin no | 


69. 
| kun rdzob non mons las las byun II las ni sems las byun ba yin | 
| sems ni bag chags rnams kyis bsags I| bag chags bral na bde ba ste | 


68d byas : byas pa B 
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64. As for instance the sound of a drum (bhertsabda) and a sprout 
(ankura) are created by [their] totality (samagn) [of causes and 
conditions, thus we] maintain that exterior dependent co-origina- 
tion (bahyapratityasamutpada) is like a dream and an illusion (svapna- 
mayavat). 

65. It is not at all (atu) inconsistent (wruddha) that phenomena 
(dharma) are born from causes (hetuja). Since a cause is empty of 
cause (hetusunya) [we] understand it to be unoriginated (anutpanna). 

66. That phenomena (dharma) [are said] not to arise (anutpada) 
indicates that they are empty. Briefly the five aggregates (skandha) 
are denoted by ‘all phenomena’. 

67. When truth is [accepted] as explained convention (samuortz) is 
not obstructed. By neglecting convention (samvrtz) one will not get 
hold of the truth (tattva). 

68. Convention is explained as emptiness, convention is simply 
emptiness for [these two] do not occur without one another just as 
created (krta) and impermanent (anitya) [invariably concur]. 

69. Convention (samurti) is born from karma [due to the various] 
passions (klesa), and karma is created by mind (cattasitka). Mind 
(citta) is accumulated by the residues (vasana). Happiness (sukha) 
consists in being free from the residues (vasana). 


64. As the previous verses treated adhyatmikapratityasamutpada - samurtitah 
of course — this verse refers to bahyapratityasamutpada, presumably as treated in 
the Salistambasutra (quoted Panjika, pp. 577-579) though the bhertfabda (cf. 
Prasannapada, p. 72) does not figure here. 

65. In the samsaramandala any ‘hetu’ is also ‘phala’ and vice versa. Thus it is 
hetusvabhavasunya. Cf. RA, I, 36, 47. 

66. Cf. RA, IV, 86: anutpado mahayane paresam Sunyata ksayah |. — For sarve dharmah 
(= sarvam), ref. May, op.cit., p. 206, n. 689; YS, 30. 

67. Cf. MK, XXIV, 8-10. 

68. Here I understand samuorti as sarve dharmah (cf. Madhyamakahrdayakarika, III, 
13. Also CS, III, 44, with which cf. Lankavatara, II, 187). I take funyata = 
pratityasamutpada (cf. MK, XXIV, 18), i.e. pratityasamutpanna (CS, ITI, 44). 

69. For the interpretation of this see MK, XVII, 26: karma kleSatmakam, and ibid., 
XVIII, 5: karmaklesa vikalpatah. — For citta (= vikalpa) cf. Lankavatara, III, 38: 
cittena cryate karma. — Again, citta itself is the outcome of previous karma 
(vasana) due toklesa born from vikalpa (citta) etc. from time without beginning. 
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70. 
|-bde ba’i sems ni Zi ba nid II sems zi ba ni rmons mi ’gyur | 
| rmons med de nid rtogs pa ste Il de nid rtogs pas grol thob ’gyur | 


cae 
| de bZin nid dan yan dag mtha’ II mtshan ma med dan don dam nid | 
| byan chub sems mchog de nid dan II ston nid du yan béad pa yin | 


72. 
| gan dag ston nid mi Ses pa II de dag thar pa’i rten ma yin | 
| ’gro drug srid pa’i btson rar ni Il rmons pa de dag ’khor bar ’gyur | 


73. 
| de Itar ston pa nid ’di ni Il rnal ’byor pa yis bsgom byas na | 
| gZan gyidon lachags pa’i blo II’ byun bar ’gyur ba the tshom med | 


74. 

| gan dag pha dan ma dan ni II gnen bes gyur pas bdag la snon | 
| phan pa byas par gyur pa yi Il sems can de dag rnams la ni II 
| byas pa bzo bar gyur par bya | 


75. 
| srid pa’i btson rar sems can ni || non mons me yis gduns rnams la | 
| bdag gis sdug bsnal byin pa Itar II de bzin bde ba sbyin bar rigs | 


76. 
| jig rten bde ’gro nan ’gro yis Il ’dod dan mi ’dod ’bras bu de | 
| sems can rnams la phan pa dan II gnod pa las ni ’byun bar ’gyur | 


77. 
| sems can brten pas sans rgyas kyis || go phan bla med nid ’gyur na | 
| lha dan mi yi lons spyod gan II tshans dan dban po drag po dan | 


78. 
| jig rten skyon bas brten de dag II sems can phan pa tsam Zig gis | 
| ma drans pa ni ’gro gsum “dir II ’ga’ yan med la mtshar ci yod | 


70d rtogs pas : rtogs pa B: rig pas A 
74c yi: yis B; (A quattuor pada) 
77a brten A: bsten B 
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70. A happy mind is tranquil (Santa). A tranquil mind is not 
confused (mudha).'To be unperplexed (amudha) is to understand the 
truth (tattva). By understanding truth one obtains liberation 
(moksa). 

71. It is also defined as reality (tattva), real limit (bhutakojz), 
signless (animitta), ultimate meaning (paramartha), the highest bodm- 
citta and emptiness. 

72. Those who do not know (jna-) emptiness will have no share in 
liberation (moksa). Such fools migrate in the prison of existence [in] 
one of the six destinies (sadgatibhavacaraka). 

73. So when ascetics (yogacarin) have thus developed this empti- 
ness their mind (buddhz) will, no doubt (na samSaya) be devoted to the 
weal of others (parahiia): 

74. ‘I should be grateful to those beings (sattva) who previously 
bestowed benefits (Aztamkara) upon me, by being my parents or 
friends (bandhu).’ | 

75. “As I have given suffering (duhkha) to the living beings (sattva) 
in the prison of existence (bhavacaraka) who are being scorched by 
the fire of passions (klesagnz), it is also befitting that I [now] afford 
them happiness.’ 

76. The sweet or bitter fruit (2sfanistaphala) the world [gets] in the 
form of a good or bad rebirth (sagutdurgati) is the outcome of 
whether they hurt or benefit living beings (sattva). 

77-78. If the Buddhas arise to the unsurpassed stage (aauttara- 
pada) by [rendering] living beings support (sattvasraya), what is so 
strange if [those] who are not guided by the slightest altruism 
(sattvahita) do not have any of those pleasures (bhoga) which the 
guardians of the world (lokapala) Brahma, Indra and Rudra are 
supported by in the three worlds (érazlokye)? 


70. By thus destroying vikalpa (= citta, avidya etc.) by means of sunyata the result is: 
karmaklesaksayan moksah (MK, XVIII, 5). 

71. For other synonyms of the absolute, CS, I, 27; III, 37-41, 52; MK, XVIII, 9; 
XXV, 3; SS, 24. 

72. Cf. YS, 31. 

73. What follows is mainly devoted to an exposition of the tathyasamurttbodhicttta 
(C 476a 8) and only calls for a few notes (74-104). In general we here find the 
same ideal of karuna as in RA; BS; SS, passim. 

77. On these gods, RA, I, 24; SL, 69; Traité, 137 sq. 
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79. 
| sems dmyal dud ’gro yi dags su || sdug bsnal rnam pa du ma’idnos | 
| sems can rnams kyis myon ba gan II de ni sems can gnod las byun | 


80. 
| bkres skom phan tshun bdeg pa dan Il gzir ba yi ni sdug bsnal nid | 
| bzlog par dka’ zin zad med de II sems can gnod pa’i’bras bu yin | 


81. 
| sans rgyas byan chub sems nid dan II bde’’gro dan ni nan’gro gan | 
| sems can gan gi rnam smin kyan Il no bo gnis su Ses par bya | 


82. 
| dnos po kun gyis rten bya zin II ran gi lus bzin bsrun bar bya | 
| sems can rnams la chags bral ba II dug bzin’bad pas span bar bya | 


83. 

| nan thos rnams ni chags bral bas I| byan chub dman pa thob min 
nam | 

| sems can yons su ma dor bas II rdzogs sans rgyas kyi byan chub 
thob | 

84. 


| de ltar phan dan mi phan pa’i Il *bras bu ’byun bar dpyad pa na | 
| de dag skad cig gcig kyan ni Il ran don gnas Zin ji Itar gnas | 


85. 

| snin rjes brtan pa’i rtsa ba can Il byan sems myu gu las byun ba | 

| gzan don gcig ’bras byan chub ni Il rgyal ba’i sras rnams sgom par 
byed | 


86. : 
| gan zig bsgom pas brtan pa nill gzan gyi sdug bsnal gyis bred nas | 
| bsam gtan bde ba dor nas kyan || mnar med pa yan "jug par byed | 


80c zad med B: mi bzod AC 
8la sems nid B: sems dpa’ A 
83d kyi: kyis B: pa’iA 

86a gan zig BA: gan gis C 
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79. The different kinds of suffering (dukkha) which beings (sattva) 
experience as creatures in hell (miraya), as beasts (pasu) and as 
ghosts (preta) are a result of hurting beings. 

80. The inevitable and unceasing suffering (dufkha) of hunger 
(ksudh), thirst (pzpasa), mutual slaughter and torments are the re- 
sults of molesting beings. 

81. One must know that beings (sativa) are subject to two kinds of 
maturation (vipaka): [that of] Buddhas [and] bodhisattvas and that 
of good and bad rebirth (sugatidurgatz). 

82. One should support [living beings] with one’s whole nature 
(sarvabhavena) and protect them like one’s own body. Indifference 
(vairagya) towards the beings must be avoided like poison! 

83. Perhaps the Disciples (Sravaka) obtain an inferior enlighten- 
ment (/znabodhi) thanks to indifference (vairagyat) but the bodhi of the 
Perfect Buddhas (sambuddha) is obtained by not abandoning living 
beings (sattva). | 

84. How can those who consider how the fruit of good and offen- 
sive deeds comes about persist in their selfishness (svartha) even for a 
single moment? 

85. The bodhisattvas (jznaputra) are active in developing en- 
lightenment (bodhz) which has compassion as its solid roots and 
which grows from the sprout of bodhicitta and has the sole fruit of 
altruism (parartha). 

86. Those who are strengthened by meditational development 
(bhavana) are frightened by the sufferings of others. [In order to 
support them] they even forsake the pleasures of trance (dhyana- 
sukha) and even go to the Avici hell (azzcz)! 


81. GC 477b 8: sans rgyas dan byan chub sems dpa’ zag pa med pa’t dge ba’ rtsa ba’t las kyt 
rnam par smin pa’t sems can no \l. The vipaka specific to Buddhas and 
bodhisattvas is the kayadvaya, cf. BS, 3 with ref. 

83. The pratisamkhyanirodha of the Sravakas is inferior to the anuttara samyaksam- 
bodhi of the Buddhas, cf. Vimalakirtinirdesa, p. 422. 

86. Cf. BS, 164 with ref. 
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87. 
| °di nino mtshar ’di bsnags ’os II ’di ni dam pa’i tshul lugs mchog | 
| de dag rnams kyi ran lus dan II nor rnams byin pa no mtshar min | 


88. 
| chos rnams ston pa ’di Ses nas II las dan ’bras bu sten pa gan | 
| de nino mtshar bas no mtshar II rmad du ’byun bas rmad du ’byun | 


89. 

| sems can bskyab pa’i bsam pa can II de dag srid pa’i ’dam skyes 
kyan | 

| de byun nid pas ma gos pa II chu yi padma’i ’dab ma bzin | 


90. 

| kun bZan la sogs rgyal ba’i sras II ston nid ye Ses me yis ni | 

| non mons bud Sin bsregs mod kyi II de Ita’an snin rjes brlan ’gyur 
cin | 


91. 

| snin rje’i dban du gyur pa rnams II gSegs dan bltam dan rol pa dan | 

| khab nas ’byun dan dka’ ba spyod II byan chub che dan bdud sde 
joms | 


o2. 
| chos kyi ’khor lo skor ba dan II Ilha rnams kun gyis zus pa dan | 
| de bzin du ni mya nan las II ’das pa ston par mdzad pa yin | 


93. 

| tshans dan dban po khyab ’jug dan Il drag sogs gzugs su sprul 
mdzad nas | 

| ’gro ba ’dul ba’i sbyor ba yis II thugs rje’i ran bzin can gar mdzad | 


94. 
| srid pa’i lam la skyo rnams la II nal so’i don du theg pa che | 
|’byun ba’i ye Ses gnis po yan Il gsuns pa yin te don dam min | 


89c de byun nid pas B: srid pa’i skyon gyis A(d) 
90b A, sed om. B 
94c ye Ses (*jnana-) B : theg pa (*yana-) A(a)C 
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87. They are wonderful, they are admirable, they are most extra- 
ordinarily excellent! Nothing is [more] amazing than those who 
sacrifice their person and property! 

88. Those who understand this emptiness of phenomena (dharma) 
[but also] believe in [the law of] karma and its results, they are more 
wonderful than wonderful, more astonishing than astonishing! 

89. Wishing to protect the living beings (sattva) they are even 
born in the mud of existence (bhavapanka). Unsullied (alipta) by its 
events they are like a lotus in mire. 

90. Even though bodhisattvas (jznaputra) such as Samantabhadra 
etc. have burnt the fuel of passions (klesendhana) by the cognitive fire 
of emptiness (Sunyatajnanagni) they are still moistened by compas- 
sion! 

91-92. And under the influence of compassion they display [their] 
descent [from Tusita], birth, merriments, renunciation, penances, 
great enlightenment, victory over the hosts of Mara, turning of the 
dharmacakra, the request of all the Gods as well as Nirvana. 

93. Having emanated such forms as Brahma, Indra, Visnu and 
Rudra the compassionate natures make a performance agreeing 
with the world which must be guided (vaineyajana). 

94. Though it has been said, in order to comfort those who are 
disgusted with the way of life, that there are two [kinds] of knowl- 
edge (jnana) arising [from] Mahayana [this, however] is not the 
ultimate meaning (paramartha). 


91. For pada cf. CS, I, 1 with note. — On the twelve deeds cf. e.g. CS, II, 23; 
Dvadasakaranayastotra (TP, No. 2026); Bu-ston, I, p. 133 (the verse cited here 
from ‘Ratnavali’ is actually BV, 91-92!). 
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95. 
| ji srid sans rgyas kyis ma bskul Il de srid ye Ses lus dnos can | 
| tin ’dzin myos pas rgyal ’gyur ba Il nan thos de dag gnas par ’gyur | 


96. 
| bskul na sna tshogs gzugs kyis nill sems can don la chags gyur cin | 
| bsod nams ye Ses tshogs bsags nas II sans rgyas byan chub thob par 


gyur | 


97. 
| gnis kyi bag chags yod pa’i phyir I bag chags sa bon brjod pa yin | 
| sa bon de dnos tshogs pa ni II srid pa’i myu gu skyed par byed | 


98. deSana lokanathanam sattvasayavasanugah | 
bhidyante bahudha loka upayair bahubhih punabh Il 
| jig rten mgon rnams kyi bstan pa || sems can bsam dban rjes ’gro 
ba | 
| jig rten du ni thabs man po Il rnam pa man po tha dad ’gyur | 


99. gambhirottanabhedena kva cid vobhayalaksana | 

bhinnapi deSanabhinna sSunyatadvayalaksana I|| 
| zab cin rgya che’i dbye ba dan II la lar gnis ka’i mtshan nid can | 
| tha dad bstan pa yin yan ni Il ston dan gnis med tha dad min | 


100. 

| gzuns rnams dan ni sa rnams dan II sans rgyas pha rol phyin gan 
dag | 

| de dag byan chub sems kyi char II kun mkhyen rnams kyis gsuns pa 
yin | 

101. 


| lus nag yid kyis rtag par ni Il de Itar sems can don byed pa | 
| ston nid rtsod par smra rnams la II chad pa’irtsod pa nid yod min | 


97c de dnos tshogs pa ni B: rjes mthar tshogs pa yis A(C) 
98a kyi S: kyis B 
10la rtag par: brtags par B: rtag tu A(b)C 
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95. As long as they have not been admonished by the Buddhas, 
the Disciples (Sravaka) [who are] in a bodily state of cognition (jnana- 
kayabhava) remain in a swoon intoxicated by concentration (sa- 
madh.). 

96. But when [they have been] admonished they are devoted to 
living beings (sattva) in various ways. Collecting moral and intellec- 
tual provisions (funyajnanasambhara) they [finally] obtain the en- 
lightenment of Buddhas. 

97. Since it is the potentiality (vasana) of both [collections 
(sambhara)], the residues (vasana) are said to be the seed (b2ja) [of 
bodhi]. That seed [that is] the accumulation of things (bhavasamuha) 
produces the sprout of life (bhavankura). 

98. The instructions of the saviours of the world (lokanatha) 
follows the sway of the resolutions of living beings. They also differ 
variously among men due to the different devices (upaya) [employed 
by the Buddhas]. | 

99. [The instruction may differ] due to difference in profundity 
and superficiality [and] occasionally it is characterized by being 
both. Though it sometimes may differ it is indifferently charac- 
terized by emptiness and non-duality. 

100. Whatever may be the spells (dharam), stages (bhumi) and 
perfections (paramita) of the Buddhas, the omniscient (sarvajna) 
[Buddhas] have stated that they form a part (amsa) of the bodhicitta. 

101. Those who thus always benefit living beings (sattva) by body, 
words and mind, advocate the claims of emptiness, not the 
contentions of annihilation (ucchedavada). 


96. On punyajnanasambhara, RA, III; BS, passim. 

97. Cf. above v. 81. 

98-99. Sanskrit quoted Sarvadarsanasamgraha (ed. Abhyankar), p. 45 with cobha® in 
99b and bhinna hi in 99c. Also in Bhamati (ed. Sastri), p. 414 with kila in 98d. — 
For the idea, MK, XVIII, 8; RA, II, 35. 

100. For dharagi, Traité, p. 1854 sq. — I have not traced the sutra. 

101. Cf. above, v. 58. 
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102. 
|’khor ba mya nan ‘das pa la II bdag nid che de mi gnas pa | 
| de phyir sans rgyas rnams kyis nill mi gnas mya nan das ‘dir bSad | 


103. 
| snin rje ro gcig bsod nams gyur Il ston nid ro ni mchog gyur pa | 
| bdag dan gzan don sgrub don du Il gan ’thun de dag rgyal sras yin | 


104. 
| dnos po kun gyis de la ’dud Il srid pa gsum na rtag mchod ’os | 
| sans rgyas gdun ni ’tshob don du II jig rten dren pa de dag bzugs | 


105. 

| byan chub sems ’di theg chen po II mchog ni yin par béad pa ste | 

| mnam par gzag pa’i bad pa yis II byan chub sems ni bskyed par 
gyis | 


106. 
| ran dan gzan don bsgrub don du II srid na thabs gzan yod ma yin | 
| byan chub sems ni ma gtogs pas II sans rgyas kyis snar thabs ma 


gzigs | 

107. 

| byan chub sems bskyed tsam gyis ni ll bsod nams phun po gan thob 
pa | 


| gal te gzugs can yin na ni Il nam mkha’ gan ba las ni lhag | 


108. 
| skyes bu gan Zig skad cig tsam || byan chub sems ni sgom byed pa | 
| de yi bsod nams phun po ni II rgyal ba yis kyan bgran mi spyod | 


109. 

| non mons med pa’i rin chen sems II ’di ni nor mchog gcig pu ste | 

| non mons bdud sogs chom rkun gyis || gnod min phrogs par bya ba 
min | 


102b de (cf. Tattvasarasamgraha, 97a) : ste B: om. A 
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102. The magnanimous (mahatman) [bodhisattvas] do not abide 
in Nirvana or Samsara. Therefore the Buddhas have spoken of this 
as ‘the dynamic extinction’ (apratisthitanirvana). 

103. The unique elixir (ekarasa) of compassion functions as merit 
(punyabhuta) [but] the elixir of emptiness functions as the highest. 
Those who drink it for the sake of themselves and of others, they are 
sons of the Hero (jznaputra). 

104. Salute these [bodhisattvas] with your entire being (sarva- 
bhava)! They are always worthy of honour in the three worlds 
(trailokya) [for] these guides of the world are trying to represent the 
lineage (vamsa) of the Buddhas. 

105. [In] Mahayana this bodhicitta is said to be the highest. 
[Therefore] you must produce the bodhicitta with determined efforts! 

106. [In this] existence (bhava) there is no other means (upaya) for 
the realisation of one’s own and others’ interests (svapararthasiddhi). 
The Buddhas [at least] have to date seen no means apart from the 
bodhicitta! 

107. Simply by generating the bodhicitta a mass of merit (punyarast) is 
collected. If it happened to take form it would fill more than the 
expanse of space! 

108. Ifa person, only for a moment, developed bodhicitta, the mass 
of his merit (punyarasi) not even the Jinas could calculate! 

109. ‘The most unique jewel is a precious mind (ratnacitta) without 
passions (klefa). It cannot be damaged or stolen by such robbers as 
passions (klefa) and Mara. 


102. Cf. BS, 75 with ref. and G.M. Nagao in L.S. Kawamura (ed.), The Bodhi- 
sattva Doctrine in Buddhism, Waterloo, Ontario 1981, pp. 61-79. 
105-109. For similar bodhicittanufamsa, BS, 57 and Bodhicaryavatara, I. 
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110. 

| ji ltar *khor bar sans rgyas dan II byan chub sems dpa’i smon lam 
ni | 

| mi gyo de Itar blo nid ni II byan chub sems gZol rnams kyis bya | 


111. 
| no mtshar gyis kyan khyed cag gis II ji ltar bSad pa la ’bad kyis | 
| de rjes kun bzan spyod pa ni II ran nid kyis ni rtogs par ’gyur | 


112. 

| rgyal mchog rnams kyis bstod pa’i byan chub sems ni bstod byas 
pa’i | 

| bsod nams mtshuns med den du bdag gis thob pa gan yin pa | 

| de yis srid pa’i rgya mtsho dba’ klon nan du nub pa yi | 

| sems can rkan gnis dban pos bsten pa’i lam du ’gro bar Sog | 


110b ’khor bar (*samsara-) B : sdom pa (*samvara-) AC 
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110. Just as the high aspirations (pranidhana) of Buddhas and 
bodhisattvas in samsara are unswerving (acala) thus those who tackle 
the bodhicitta must make [their] intellect (buddhz) [firm]. 

111. No matter how strange [all this seems] you must make efforts 
as explained. Thereafter you will personally (svayam) understand 
the course (carya) of Samantabhadra! 

112. May the living beings (sattva) submerged in the waves of 
life’s ocean (bhavarnava) perforce of the incomparable merit I have 
now (adya) collected while praising the excellent bodhicitta praised by 
the excellent Jinas, gain a foothold on the road followed by the 
Leader of bipeds (dvipadendra)! 


110. In pada a A and C apparently read *samvaro (sdom pa) against B’s *samsare 
(khor bar). 

111. This refers to Samantabhadra’s celebrated pranidhanas. For Bhadracaryaprant- 
dhana (or Bhadracanpranidhanaraja) v. EOB, II, pp. 632-638. — I do not think 
that the commentary ascribed to Nagarjuna (TP, No. 5512) is authentic. — 
For a modern edition of the verses see e.g. J.P. Asmussen, The Khotanese 
Bhadracaryadesana: Text, translation, and glossary, together with the Buddhist Sanskrit 
original, K@benhavn 1961. — Cf. also SS, 247 b. 

112. The final verse forms a parinamana, cf. YS, 60; CS, III, 59; BS, 165 etc. 
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XII. Suhrilekha (SL) 


While not a single Sanskrit fragment seems to have survived of the 
123 aryagitis in which Suhrllekha was originally composed, it is, 
however, available in no less than three Chinese translations 
(Taisho, XXXII, Nos. 1672-1674), a Tibetan (TP, No. 5409, cf. 
No. 5682 which is a duplicate with a few important variants) and a 
very good commentary (TP, No. 5690) corresponding to its name 
Vyaktapada Suhyllekhajika by a certain Mahamati.!*! 

I have only come across one quotation in Indian Sastras from SL. 
It occurs in Candrakirti’s Catuhsatakatika (TP, No. 5266), Ya fol. 
113b) without indication of source. It is v. 43. That SL is so seldom 
cited is perhaps not surprising when one looks at its content. It is 
mainly concerned with an exposition of the ethics of a layman and 
was, incidentally, addressed to a certain king called bDe spyod (cf. 
tika, loc. cit., 325a) perhaps to be identified with Gautamiputra 
Satakarni of the Satavahana dynasty. !8? 

There can be no doubt that the author is a devotee of Mahayana 
— he speaks of sugatapratima (2), the six paramita (8), AvalokiteSvara 
(120) and Amitabha (121). On the other hand the theory of Sunyata 
is hardly mentioned (but see 40, 49) and the dialectics of prajna 
known from MK etc. do not occur. But this is only what we would 
expect from an author who adheres to the Mahayana ideal of upaya- 
kauSalya (see BS, 6, 17 etc.; BV, 98-99). Thus it shows great similar- 
ity to BS, SS and certain parts of RA, without, however, actually 


181. Apart from several partial versions three complete English ones are known to 
me: L. Kawamura, Golden Zephyr: Instructions from a Spiritual Friend, Emery- 
ville 1975, and Ven. Lozang Jamspal et.al., Nagarjuna’s Letter to King 
Gautamiputra, Delhi 1978. They supersede the pioneer version of H. 
Wenzel: ‘Friendly Epistle’, JPTS (1886), pp. 1-32. Further bibliographical 
information Kawamura, loc.cit., pp. 114-117. (Dr. S. Dietz is now preparing a 
critical edition of Tib.) For a Danish version (from Tibetan) see Jndiske 
Studter I. 

182. For the identity of this king, Kawamura, loc.cit., p. 4 (ref.); de Jong, JJ, XX, 
p. 137. Also n. 71 above. Recently S. Dietz, Die buddhistische Brief- 
literatur Indiens, Bonn 1980, I, pp. 36-39. 
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repeating the dharmadesana given in those texts. 

SL is written in a straightforward and pleasing style.'8? Though 
Tibetan commentators have taken great pains to detect some subtle 
principle of composition, there is, in my opinion, none such to be 
found. '84 As is often the case with Nagarjuna a progressive compo- 
sition is not to be expected. But surely there is a unity of thought: all 
human endeavours are subsumed under one heading, viz. the desire 
for release from the round of rebirth (cf. 104). This, as we have seen 
in RA, is achieved by fulfilling punyajnanasambhara. And, to put it 
briefly, SL is concerned with the pugyasambhara of a grhapati ac- 
cording to the teachings of the ancient agamas. 

There being several modern versions of SL I shall merely attempt 
to point out some parallels in Nagarjuna’s other works and identify 
some of the canonical sources upon which SL proves to be depen- 
dent (cf. 2: °... nag *di nan yan dam chos brjod la brten ...”) for its very rich 
technical inventory.!*° | 

1-3 form an exhortation to study the Dharma so as to aspire for 
punya. The Dharma comprises — 

4: six anusmrti, viz. buddha,° dharma,° samgha,° tyaga,° Stla° and 
devatanusmrti, see ref. BHSD, p. 36; CPD, s.v. anussati etc. 

5: ten kusalakarmapatha, viz. abstention from pranatipata, adattadana, 
kamamithyacara; mrsavada, paisunyavada, parusyavada, sambinnapralapa; 
abhidhya, vyapada and mithyadrstt, cf. RA, I, 7-9; MK, XVII, 11; Vimala- 
kirtinirdesa, p. 118, n. 73 for canonical ref. — To these ten are also added 
amadyapana and svajiva in RA, I, 8; cf. Traité, p. 771; 816. 

6: cf. RA, z2bzd.: danam adarat, and on the nature, ksetra and effect 


183. Or, to quote the celebrated words of his Chinese translator, I-tsing (tr. 
Takakusu, op.cit., pp. 159-160): ‘The beauty of the writing is striking, and his 
exhortations as to the right way are earnest. His kindness excels that of 
kinship, and the purport of the epistle is indeed manifold ...’ 

184. See Mi pham’s and Sa skya pandita’s scholastic and elaborate ‘tables of 
content’ in Kawamura, loc.cit., pp. 96-113. 

185. Only very few allusions or quotations were traced to their canonical sources 
by Wenzel. As a rule the Tibetan commentators were either ignorant of 
Nagarjuna’s sources (most of them never having been translated into 
Tibetan), or (being devout Buddhists) simply not inclined to assess their 
sacred texts from a historical point of view. To a very wide extent this is also 
the case with Indian commentators of the Madhyamaka lineage. These 
circumstances tend to obscure how ‘traditional’ Nagarjuna really was when 
composing SL, BS etc. 
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of danaparamita in general Traité, pp. 650-769; Danaparikatha, TP, No. 
5661. 

7: this verse (quoted Guenther (1959), p. 164) describes stlapara- 
mita in general (cf. Traité, pp. 770-864) whereas 5 specified it. Also 
Prayidhanasaptati, 24; Madhyamakavatara, pp. 32-45. 

8: the six paramitas, viz. dana,° Sila,° ksanti,° wrya,° dhyana°® and 
prajnaparamita, see RA, I, 12; II, 25; IV, 80-82; BS, passim; Traité, 
pp. 650-1113; Har Dayal (1932), pp. 165-269; Guenther (1959), pp. 
148-231. 

9: a ref. to the sabrahmakani kulani of Anguttara, I, p. 132 etc. 

10-11: for the astangaposadha, Traité, p. 825 sq.; Anguttara, IV, p. 
248 sq. (rep. Traité, p. 828); BHSD, s.v. uposadha; CPD, s.v. atthangu- 
posatha. — kamavacaradeva, Dharmasamgraha, § 127. 

12: the eight dharmas (tka, 333b) are matsarya, Sathya, maya, 
sanga? (chags pa), tandri? (snoms las), kauftdya (or alasya, le lo), raga, 
dvesa, cf. similar lists of faults RA, V, 3 sq.; BS, 147etc. — The five 
kinds of mada, viz. kula,° rupa,° sruta,° yauvana® and mahabhagamada? 
(dban than che ba), are known from e.g. Abhidharmadipa, p. 307; 27 kinds 
Vibhanga, p. 350; cf. PED, s.v. mada. 

13-14: the celebrated verse on apramada (pramada listed as an upaklesa, 
cf. p. 167) is quoted in extenso by the ftka (326b) with sada (for yatha) 
in pada d: Udanavarga, IV, | etc. etc. — For Nanda etc. v. PPN s.s.v. 

15: ref. to Dhammapada, XIV, 6 (cf. Bodhicaryavatara, VI, 2). Also 
PED, s.v. khanti and Traité, pp. 865-926 on ksantiparamita. Suramga- 
masamadht, p. 157 on avaivartikatva, i.e. the eighth bhumi, viz. Acala, 
characterized by anutpattikadharmaksantipratilabha. Also BS, 21, 23 
etc. — tzka quotes a sutra, q.v. (335b), not traced. 

16: Udanavarga, XIV, 9 etc. (this is sattvaksanti, cf. Traité, p. 865). 

17: this verse (which all transl. seem to have misunderstood not 
seeing that sems = sems can!) refers to Anguttara, I, p. 283: pasanalekhu- 
pamo puggalo, pathavilekhupamo puggalo, udakalekhupamo puggalo. 

18: these three persons — guthabhant, pupphabham and madhubham - 
are described Anguttara, I, p. 128, q.v. (Kern’s emendation to kuta® 
for gutha® cf. PED, p. 253, is not supported by Tib. mz gtsan). 

19: again a ref. to Anguttara, II, p. 85. Aryadeva also alludes to this 
in Catuhgataka, VII, 16, q.v. 

20: the four ambupama pugegala occur Anguttara, II, p. 107. 

21: the tka first ref. to a sutra: btsun pa bud med la j1 Iltar bsgrub par 
bgyt Zes gsol ba dan \ kun dga’ bo mi ltas so ..., cf. Digha, Il, p. 141, and 
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then quotes another sutra (not identified) instructing householders 
how to look upon women (337a); cf. RA, II, 48, sq. 

22: the tka ref. to: sems dul bas ni bde ba ’thob, cf. Dhammapada, III, 
35 etc., and PED, p. 267. — On the dangers of kamasukha see e.g. 
Lalitavistara cited Siksasamuccaya, p. 204. 

23: possibly inspired by the Saddharmasmrtyupasthanasutra, see Ka- 
wamura’s transl. p. 25. The form kimpaka (not, as here, kimpa) 1s 
found in Prajnadanda, 204. 

24: cf. e.g. Dhammapada, VIII, 4. 

25: see Anguttara, IV, p. 386; Traité, p. 1154. 

26: for the leper (kusthin) see Majjhima, I, p. 506. Also in Catuhsata- 
ka, III, 14, q.v. 

27: important verse suggesting that only paramarthadarsana (i.e. 
Sunyatadarsana) can destroy the klefas and thus karma and janma, cf. 
MK, XVIII, 5; XX VI, 11 etc. 

28: on Sila and jnana (= tattvajnana) cf. BS, 157; Catuhsataka, XII, 
11; Dhammapada, XVI, 9 (here dassana = nana). 

29: the eight lokadharma, BS, 20 (with ref.); 117. 

30: similar warning against ‘nepotism’ (samvibhaga) e.g. in Catuh- 
Sataka, 1V, 24; Narakoddharastava, 4. 

31: on karma cf. Guenther (1959), p. 74 sq. 

32: the seven dhana, viz. Sraddha (cf. RA, I, 5), sila (above, 5 and 7), 
hr, apatrapya, Sruta, tyaga and prajna, see CPD, s.v. ariyadhana. 

33: these are the cha bhoganam apayamukhani of Digha, III, p. 182, 
q.v. 

34: seems to allude to Dhammapada, XV, 8 etc.: samtuttht paramam 
dhanam. 

35: the source of this legend about the nagaraja has not been traced. 

36: the three kinds of wives to be avoided, Anguttara, IV, p. 92. 

37: the four kinds of wives to be revered, zbid., p. 92. 

38: this passage on a bhikkhu bhojane mattannu seems to be inspired by 
Anguttara, I, p. 114, q.v. 

39: one should be awake in five of the six watches of the day and 
night, see Anguttara, I, p. 114, on a bhikkhu jagariyam anuyutto. Cf. 
Dhammapada, XII, 1. 

40: on the four apramana, viz. maitn, karuna, mudita and upeksa, also 
called the four brahmavihara, see RA, I, 24; Traité, pp. 1239-1273. 

41: on the four dhyana, RA, ibid.; Traité, pp. 1233-1238. 

42: when karma is based on rtag pa, mnon par Zen pa, gnen po med pa 
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and two g21, viz. yon tan dan Idan pa and phan “dogs pa it brings a great 
result, kusala or akusala (see ttka, 345b). 

43: see Anguttara, I, p. 250 for this simile. 

44: on the five nivarana, viz. kamacchanda, vyapada, styanamiddha, 
auddhatyakaukrtya and vicikitsa, RA, V, 30-33; BHSD, p. 311; Dharma- 
dhatustava, 18-19; Traité, p. 1013. 

45: the five bala or indriya, viz. Sraddha, virya, smrti, samadhi and 
prajna, see BS, 97; Traité, pp. 1125-1127. The tka, perhaps by way 
of anachronism, relates these five to the four degrees of the prayoga- 
marga, viz. usman, murdhan, ksanti and laukikagradharma. 

46: here rgyags (mada, see Anguttara, III, pp. 71-75, its source) is 
nearly a synonym of ahamkara, cf. Catuhsataka, IV passim. 

47: good karma leads to svarga but sunyata is conducive to moksa, 
see RA, I, 43-45. 

48: the four smrtyupasthana, viz. kaya°, vedana’, citta®, and dharmasmy- 
tyupasthana serve to destroy the four viparyasa, viz. Suci°, sukha®, nitya® 
and atmaviparyasa, see Traité, pp. 1150 sq. with ref. 

49: a canonical allusion (e.g. Samyutta, III, p. 44) for the Sanskrit 
of which see Prasannapada, p. 355. 

50: the skandhas are created by avidya etc. (see MK, XVII, 28; 
X XVI), not by any other cause such as Ivara etc. (see the intro- 
duction to Akutobhaya, TP, No. 5229, 34a: ... dban phyug dan | skyes bu 
dan \ gni ga dan | dus dan | ran bZin dan | nes pa dan \ ’gyur ba dan \ rdul 
phran gyi rgyus ...; cf. Svetasvataropanisad, 1, 2: ‘kalah svabhavo niyatir 
yadrccha bhutam yonth purusa tte ...’. 

51: the three samyojana, viz. satkayadrsti, vicikitsa and Stlavratapara- 
marsa, see ref. PED, p. 656. 

52: the four satya must be cultivated with Sruta, sila and dhyana, i.e., 
I assume, with Sila, samadhi and prajna (viz. Srutamayi, cintamay and 
bhavanamay, cf. Dharmasamgraha, § 110). 

53: the three stksa (adhiSila, adhicitta and adhiprajna, cf. BHSD, p. 
527) comprise all the rules of pratimoksa, ‘diyaddhasikkhapadasata’, v. 
Anguttara, I, p. 230. 

54: on the four smrtyupasthana, Traité, pp. 1121-1123; 1150 sq. 

55: allusion to anitye nityam iti viparyasa, cf. v. 48 above; Traité, pp. 
925, 1076; MK, XXIII; Catubsataka, I. 

56: also ref. to asucau Sucir itt viparyasa, cf. bid. 

57: this ref. to Anguttara, IV, pp. 100-103, q.v. 

58: samsara without sara, e.g. Dharmadhatustava, 15. — For the 
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kadaliskandha, RA, II, 1; YS, 27; PED, p. 185. 

59: for the maharnavayugacchidrakurmagnvarpanopama, Mayhima, III, 
169; Thengatha, 500; also Panjika, p. 9; Satapancasatka, 5; Saddharma- 
pundanka, p. 463, etc. 

60: the simile of the *suvarnapatra also occurs in Catuhsataka, II, 
21, q.v. See also Traité, p. 1674. 

61: this refers to the four cakra, see rn II, p. 32. 

62: seems to refer to Samyutta, I, pp. 87-89, q.v. Cf. BS, 141. 

63-64: the eight aksana, Vimalakirtinirdesa, p. 118, n. 71 (ref.); RA, 
ITI, 87. 

65: acc. to the commentary (356a) samsaradosa is sevenfold: nes pa 
med pa (see 66), noms mi Ses pa (see 67), lus yan dan yan du “dor na (68), 
yan dan yan du nin mtshams sbyor ba (68), yan dan yan du mtho dman gy1 no 
bor gyur pa (69 sq.), grogs med pa nid (76), and ’gro ba drug pa (77 sq.). 

66: see, in general, Samyutta, II, p. 178 sq. 

67: this simile occurs Samyutta, II, p. 180. 

68: 2bzd., p. 185 and p. 179. 

69-103: following is a description — yathagamam — of the repeated 
ascent and descent through sadgati (69-75) and an account of the 
sufferings of the various hells. Traité, pp. 951-968 (with ref.) forms a 
detailed commentary to this. See also Guenther (1959), pp. 55-73. 

104: a reminiscence of Anguttara, IV, p. 320, q.v. See also BS, 21 
with note. 

105: stla, samadhi and prajna sum up the astangikamarga (cf. above 
v. 52). For the description of nirvana see Udana, pp. 80-81. 

106: the seven bodhyanga, Traité, p. 1128. 

107: here dhyana and prajna apparently correspond to famatha and 
vipasyana, cf. Anguttara, II, p. 157. — The simile gopade udaka is also 
canonical, e.g. Anguttara, III, p. 188. — Dhammapada, XXV, 13. 

108: on caturdasavyakytavastu, MK, XXII, 12 (Prasannapada, p. 
446); Traité, p. 154; May (1959), p. 278, n. 1015; CPD, s.v. 

109-111: here the author merely propounds the canonical version 
of the dvadasanga (e.g. PED, p. 394 for ref.), but in MK, XX VI and 
PK he offers two current interpretations. 

112: allusion to Salistambasitra (ed. Sastri), p. | (cf. Mayjhima, I, p. 
190). See also svavrtti ad VV, 54; MK, XXIV, 40. 

113-115: the four aryasatya, see e.g. May (1959), pp. 206-250 with 
ref. 

116: for the interpretation of this verse see MK, XVIII, 12; CS, 
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II, 15. I have not traced the similes. 

117: like RA, IV, 73 this refers to Dhammapada, I, | etc. 

118-123: a final exhortation to practise the Dharma not only as 
prescribed in the agamas but also along the lines of Mahayana as is 
obvious from the ref. to pugyanumodana (cf. BS, 51-52; RA, V, 67), 
Avalokitegvara (cf. EOB, II, pp. 407-415), Amitabha (cf. RA, III, 
99), the paramitas and parinamana (cf. BS, 53; RA, IV, 90). — The 
canonical passage for nirvaga as samjnamatra (cf. fka, 376a) occurs 
e.g. Prasannapada, p. 389; Saddarsanasamuccaya (ed. Suali), p. 46; 
Pancaskandhaprakarana (my ed.), p. 22. 


[Additional note: SL, 55 and 104 are quoted in Bodhibhadra’s Samadhisambhara- 
parivarta, TD, No. 3924, Ki fol. 85b.] 
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XIII. *Bodhisambhara[ka] (BS) 


The Pu ti zi liang lun, *Bodhtsambharasastra, or simply Bodhisambhara[ka}, 
belongs to that group of texts ascribed to Nagarjuna which is only 
extant in a Chinese version. It is accompanied by a commentary 
composed by a certain Bi qit zi zai, *Bhiksu Isvara, or more likely, 
Isvarabhiksu. Both texts (Taisho, XXXII, No. 1660, 517b-541b) 
were translated by Dharmagupta between 605 and 616 A.D. 
Neither the Sanskrit original nor a Tibetan version is extant, at least 
in the Tanjur. However, the fact that the scope of BS was known to 
Bu-ston (°... rab byun gi spyod pa gtso bor ston pa Byan chub kyt tshogs ...’) 
renders it probable that a Tibetan version may have existed — and 
perhaps still does. '86 

The external evidence is provided by two quotations from Nagar- 
juna’s “Byan chub kyi tshogs’, *Bodhisambhara (44) in Candrakirti’s 
Catuhsatakatika (TP, No. 5266, Ya fol. 103a).'8’ I have also come 
across a quotation from BS (26) in Asvabhava’s Mahayanasamgraho- 
panibandhana (TP, No. 5552, Li fol. 329b).18® 

Moreover an early date of BS is ensured by the fact that BS is 
quoted in the Dasabhumikavibhasa of which a Chinese version from 
ca. 408 still exists, whereas an earlier one (by Dharmaraksa) from 
ca. 265 is lost. In both cases Nagarjuna was held to be the 
author. !®° 

The subject matter of BS is the same as that of the third pariccheda 
of RA, i.e. bodhisambhara but the manner in which the author of BS 
handles his ‘endless’ topic (3) differs. Clearly these expositions are 
intended to be complementary to one another. — Though a Chinese 


186. Otherwise Bu-ston may have based his description on Indian oral tradition. 
Anyhow, one or two quotations would not warrant any such generally correct 
classification of BS. -There is a Japanese translation of BS, v. Nakamura 
(1977), p. 83, n. 39 (not seen). In the West BS has virtually remained 
unnoticed. 

187. For the other quotation see v. 64 (with note). 

188. See p. 231. 

189. Cf. Ramanan, op.cit., p. 340, n. 61; Vimalakirtinirdesa, p. 76. 
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version of a lost Sanskrit original is by no means an ideal starting- 
point for a description of the author’s style, one cannot, however, 
fail to notice that BS bears great resemblance not only to RA but 
also to SL: The author desires to expose his subject strictly yathaga- 
mam — and so he does. Without in any way disavowing abstruse 
points such as Sunyata etc. he takes pains not to deter adtkarmikas by 
indulging too much in such matters. Again the style is not en- 
cumbered with philosophical arguments or abstract accounts. Here, 
as in SL — not to mention SS — the author shows a predilection for 
numerical lists of various wholesome or unwholesome dharmas. 
Finally one may observe the many drstantas adduced by the author. 
Most, ifnot all of them are taken out of the canonical scriptures: in the 
case of SL mainly from theagamas (Dirgha etc.), inthe case of BS mainly 
from various Mahayanasutras but certainly also from the ancient 
agamas. : 

In the sequel I have ventured to offer a translation of the Chinese 
version of BS. Without dilating upon the difficulties and uncertain- 
ties inherent in such a task in general I shall only emphasize that 
my main objective has been to come as close as possible to the 
original Sanskrit underlying the idiosyncrasies of the Chinese. 
Though Eric Grinstead has rendered precious support in rebus sinicis 
I expect — and hope — that other scholars will some day be able to 
improve my work in various ways.!9° 

The following abstract is intended to facilitate the understanding 
of BS as a whole: 

The text is addressed to bodhisattvas, i.e. to pravrajitas and grha- 
sthas devoted to Mahayana (165). The subject matter is, as indicated 
by the very title, the equipments, or collections for enlightenment 
(bodhisambhara) (1), as they have been proclaimed in various sutras of 
the Mahayana. Though bodhisambhara is ananta it may conveniently be 
placed under two main headings (see RA, III, 12-13), punya- and jnana- 
sambhara respectively resulting in the attainment of a rupa- and a 
dharmakaya i.e. in a buddhakaya. Though prajna (constituting jnanasam- 
bhara) is the most important sambhara (5-7) it does in fact only play a 
subordinate role within the body of BS (see especially 19, 28-29, 


190. A particular debt of gratitude is due to Prof. de Jong who went carefully 
through the version which I myself and Dr. Grinstead had already revised 
thoroughly at least four times. (Finally Prof. S. Egerod, Copenhagen, also 
offered some remarks.) 
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40, 63ff., 96, 149, 153). It is reasonable to suppose that a bhajana 
would have to refer to MK, also called Prajna, though, to be sure, 
BS never refers to any other of the author’s works. The great major- 
ity of verses are devoted to an exposition of the other five paramitas, 
viz. dana, Stla (parartham, acc. to RA, IV, 81), ksanti, virya (svartham, 
ibid.) and dhyana (which acc. to RA, ibid., together with prajna is 
moksartham). A bodhisattva’s fundamental attitude towards all other 
living beings (sattva) is one of karuna and upayakauSalya. Thus all 
virtues (guna) apart from dhyana and prajna may be classified as 
various kinds of punyasambhara. Obviously there is really no end to 
the multifarious forms a bodhisattvacarya devoted to these ideals may 
take. Suffice it to mention that the main topics treated under this 
broad heading in BS are samgrahavastu, dasabhumi (above all the 
sixth, Abhimukhi, and the eighth, Acala; cf. RA, V, 41-61 for the full 
list), bodhicittotpadavidhi, mahapurusalaksana (extensively treated RA, 
II, 74-100, q.v.), sattvaparipacana, puja, dharmadesana, Sravakapratyeka- 
bhumiprahana, etc. etc. 
For further details I must refer to the notes and BS itself. 
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The [two] collections for enlightenment 
(Bodhisambhara) 


1. Now in the presence of the Buddhas I fold my hands (anjalz) and 
bow my head. I intend to explain — according to tradition (yathaga- 
mam) — a Buddha’s collections for enlightenment (bodhisambhara). 
(517b 10) 

2. How is it possible to explain without omission the collections 
for enlightenment (bodhz), [for] the Buddhas are the only ones who 
individually obtain infinite (ananita) enlightenment (bodhz)! (517c 14) 

3. The body (kaya) of a Buddha has infinite qualities (anantaguna). 
The [two] collections for enlightenment constitute the basis (mula). 
Therefore the collections for enlightenment do not have any final 
limit either. (517c 24) 

4. I can only explain a small part of these oo collections]. — I 
praise (vand-) the Buddhas and the bodhisattvas. All the bodhisatt- 
vas etc. I revere (puj-) successively to the Buddhas. (518a 11) 

5. Since [perfection of wisdom] is the mother of bodhisattvas it is 
also the mother of Buddhas. Perfection of wisdom (prajnaparamita) is 
the foremost (prathama) collection for enlightenment. (518c 3) 

6. Perfection of wisdom is the mother of bodhisattvas. Skill in 
means (upayakausalya) is their father, and compassion (karuga) is 
their daughter. (519a 24) 


1. With ‘according to tradition’ Nagarjuna here, as in RA, SS etc., not only has 
Mahayanasitras in mind but also the ancient sutra-collections. — Note that 
RA, III has the title *Bodhisambhara and that it treats the same subject 
though it hardly ever overlaps the account given in the present work. 

3. For buddhakaya see VimalakirtinirdeSa, p. 138-140; Samadhirajasutra, XXII. - 
Strictly speaking Nagarjuna acknowledges a rupakaya due to anantapugyasam- 
bhara, and a dharmakaya due to anantajnanasambhara, see RA III, 9-13; YS, 60. 

4. Vandana and pujana form a part of the anuttarapuja, cf. note to BS, 48. 

5. Prajnaparamita is often called ‘mother of Buddhas’, cf. Murti, op. ctt., p. 277; 
Prajnaparamitastotra. — In RA I, 5 prajna is pradhana compared to Sraddha, a 
theme elaborated SS, 175b 3-178a 3 according to the Tathagataguhya-, 
*Vimatisamudghata-, Sraddhabaladhanavataramudrasutra, Bodhisattvapitaka, Can- 
dragarbhaparivarta, Sagaranagarajapariprccha and Tathagatagunajnanacintyavi- 
sayavataranirdesasutra. Sraddha in buddhadesana is realized in paramitacarya, etc. 

6. For a definition of upayakausalya, see v. 17; also Har Dayal (1932) pp. 248 ff; 
Vimalakirtinirdesa, p. 116; SS, 243b 7-246a 3. — Correct rén in pada b to zing. 
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7. Charity (dana), morality (sla), patience (ksantz), energy (vrya), 
trance (dhyana) and the rest (Sesa) beyond these five [perfections] are 
all due to wisdom (frajna) and comprised by [this] paramita. 
(519b 21) 

8. Great compassion (mahakaruna) penetrates into the marrow of 
the bone (asthwmajjan). It is the support of all living beings (sarva- 
sattvasrayabhuta). Like [the love of a] father for his only son (ekaputra) 
the tenderness [of a Buddha] pervades everything. (525c 24) 

9. If one thinks of the Buddha’s virtues (guna) and listens to the 
miracles (rddhi) of the Buddha [this creates] love, joy, a feeling [of 
happiness] and purity. This is called great joy (mahamudita). 
(526a 13) 

10. As far as living beings are concerned a bodhisattva must not 
desert or abandon them. He should, to the best of his ability, at all 
times take care (samgrah-) of them. (526b 11) 

11. From the very beginning [of his career] a bodhisattva ought — 
in accordance with available strength — to be skilled in the means of 
converting people so that they may enter Mahayana. (526b 17) 

12. One may convert beings [as numerous as] the grains of sand 
in the Ganges (gangavaluka) so that they obtain sainthood (arhat- 
phala), but to convert one [single person] to Mahayana — that creates 
greater merit (punya)! (526b 24) 

13. Some [persons] are instructed according to Sravakayana and 
Pratyekabuddhayana. Because of their weak powers (mandabala) 
they are not fit for conversion [to Mahayana]. (526c 6) 

14. Those who are not fit for conversion either to Sravakayana, Pra- 
tyekabuddhayana, or to Mahayana must be assigned to meritorious 
tasks (punyakriyavastu). (526c 12) 


~ 


. For paramita see also RA, IV, 80-82; V, 35-39; Traité, pp. 650-1111. 

8. For mahakaruna see Traité, III, pp. 1705-1717. For the common image of 
asthimayan, see ibid., p. 2230, n. 1; Har Dayal (1932), p. 24. 

9. The buddhaguna are dasabala, the four vatsaradya, the four pratisamvid and the 
eighteen avenikadharma, exhaustively treated in Traité, pp. 1505-1707. On 
rddht, tbid., pp. 329-330; 381-385. Mudita is the third apramana, ibid., pp. 
1239-1273; mahamudita, ibid., p. 1709, n. See also ibid., pp. 1340-1361 on 
buddhanusmrti. 

14. There are three pupyakriyavastu (dana, Sila, bhavana), Traité, pp. 2245-2260. 
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15. If people are [utterly] unfit to receive conversion [conducive 
to] heaven (svarga) and liberation (moksa), then by advantages in 
this world (dystalokahita) [a bodhisattva] must attract them in ac- 
cordance with this power. (526c 20) 

16. ‘Towards people who cannot possibly be induced to conver- 
sion a bodhisattva should generate great compassion (mahakaruya). 
He must not discard them! (526c 28) 

17. Attracting with gifts (danasamgraha), teaching the Dharma 
(dharmadesana), also listening to the teaching of the Dharma, and 
also practising acts of benefit to others (farahita) — these are skilful 
means (upayakausalya) of attracting [others]. (527a 5) 

18. While he benefits living beings without being tired and with- 
out carelessness (apramada) [a bodhisattva] expresses his aspiration 
for enlightenment (bodhipranidhana): To benefit others is to benefit 
oneself! (527a 14) 

19. By entering the profound foundation of phenomena (gambhira- 
dharmadhatu), exempt and separate from conceptual constructions 
(vikalpa), entirely without effort (yatna), all matters are spontaneous- 
ly (svayam) abandoned. (527a 22) 

20. Profit (Jabha), reputation (yasas), honours (prasamsa) and 
pleasure etc. (sukhadz) are four things one should not be attached to. 
In the opposite ones [viz. alabha etc.] one should not become em- 
broiled (apratigha): this is called [worldly] renunciation (tyaga). 
(527b 5) | 

21. As long as he has not obtained the Irreversible [stage] (avar- 
vartika) a bodhisattva should, for the sake of enlightenment (bodhz) 
perform these actions as zealously (prayatnatah) as if his headdress 
(Strobhusana) was on fire. (527b 12) 

15. I.e. these people neither perform good karma which results in rebirth in 

svarga, nor do they attain that jynana which amounts to moksa; cf. RA, 1, 43. 

19. The word gambhiradharma (i.e. pratityasamutpada) is explained Traité, pp. 337- 

338; 396 (— the verse quoted here 107a 11-12 is surely MK, XXIV, 18). 


Otherwise only a few stanzas in BS refer directly to Sunyata, see especially 
28-29 and 64. 

20. Here the author refers to lokadharmatyaga, cf. Vimalaktrtinirdesa, p. 108, n. 50. 
For other kinds of tyaga, Traité, pp. 1413-1419. 

21. The image strobhusana (or Strascaila) is canonical, cf. Upaliparipycecha, p. 114, 
n. 1; SL, 104; Suramgamasamadhi, p. 212, n. 217; BHSD, s.v. adiptasirascailo- 
pama. — The eighth bodhisattvabhumi (i.e. Acala) is also called avatvartika (or 
avivartya), see RA, V, 55; Sitramgamasamadhi, p. 120, n. 5; pp. 208-210; Trazté, 
pp. 243-245; 1502, n. 3; 1804. 
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22. Thus all the bodhisattvas while seeking enlightenment (bodhz) 
have energy (vrya), without rest, for they shoulder a heavy burden 
(bhara). (527b 27) 

23. When he has not yet produced great compassion (mahakaruna) 
and patience (ksanti) although he may have acquired the Irre- 
versible (avaivartika) a bodhisattva would become like a mortal by 
being careless (pramatta). (527c 4) 

24. Ifhe enters the Sravaka- and Pratyekabuddhabhumis then he 
becomes a mortal. It is because the roots of the knowledge of de- 
liverance (moksajnanamula) of the bodhisattvas are cut off. (527c 11) 

25. Even if he fell into hell (mraya) a bodhisattva would not 
becomes a mortal. It is because the roots of the knowledge of deliver- 
ance (moksajnanamula) of the bodhisattva are cut off. (527c 21) 

26. While falling into hell (nzraya) does not afford an absolute 
hindrance (atyantavighna) to bodhi, it is in fact an absolute hindrance 
to fall into the lands of the Sravakas and Pratyekabuddhas. 
(527c 25) 

27. Just as it is said that people who love life (ayuwh) are afraid to 
have their head cut off (Strsaccheda) [thus] the lands (bhumz) of the 
Sravakas and Pratyekabuddhas ought to evoke similar fear. 
(528a 4) 

28. [The anutpadaksanti consists in seeing everything as] unborn 
(anutpanna), undestructed (aniruddha), neither unborn nor unde- 
structed, neither both nor neither, neither empty (Sunya) nor non-empty 
(afunya). (528a 11) 

29. When one does not swerve from the Middle View (madhyama- 
darsana) with regard to any phenomenon (dharma) whatsoever, there 
is acceptance [of the fact that things are] unborn (anutpadaksantz), 
because all ideas (wikalpa) are eliminated. (528a 22) 


26. This verse is quoted (without indication of source) in Asvabhava’s Mahaya- 
nasamgrahopanibandhana, 329b 1-2: dmyal bar ’gro ba byan chub la \\ gtan du bgegs 
byed ma _yin gyi \l ran sans rgyas kyi sa dan ni \| nan thos sa dag bgegs byed do \l. 

27. Sutra-quotation not traced (Saddharmasmrtyupasthana?). 

28. For anutpada etc. see above all Vimalakirtinirdesa, pp. 41-43. Apparently this 
verse is quoted (but not identified) in Traité, p. 327 (97b 27-29. The lines 
ibid., 12-14 are, of course, the mangalaslokau of MK, cf. Traité, p. 326). What 
remains of pada d apparently occurs 97c | as kong fei kong! 

29. All this is only suggested here: one must turn to MK, SS etc. for details. 
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30. As soon as you have obtained this conviction (ksanti) at that 
very moment you receive the prediction (vyakarana). You certainly 
will become a Buddha once you have obtained the Irreversible. 
(528b 2) 

31. Until (yavat) a bodhisattva attains the stage of Presence (abhi- 
mukhi) he should strengthen his samadhi and ought not to become 
careless (pramatta). (528c 13) 

32. The [sixth bhumz], the abhimukhi-stage of a [future] Buddha is 
steadfast concentration. This is the father of a bodhisattva [and] 
great compassion (mahakaruna) is his mother. (529a 1) 

33. Perfection of wisdom (prajnaparamita) is his mother and [skill 
in] means (upaya) is his father. Because they [respectively] generate 
and sustain, the term ‘bodhisattva’s parents’ is employed. (529a 10) 

34. A small-scale quantity of merit (Pupyaras:) cannot bring about 
enlightenment (bodhi). By collecting a quantity of merit the size of a 
hundred Sumerus one brings it about. (529a 17) 

35. Even though [a bodhisattva] performs slight merit (pugya) it 
[must] on the other hand be expedient (sopaya). He must produce a 
support (alamba) for all living beings [thinking,] (529b 6) 

36. All the actions I perform shall always be for the benefit of the 
living beings (sattva)! - Who can measure the merit of an intention 
like this? (529b 17) 

37. Not to cherish one’s own family, or one’s body, life (jzva) or 
riches (dhana), not to covet pleasures (sukha) and power (atsvarya), or 
the world (loka) of Brahma and the other gods (deva), (529b 26) 

38. Not to covet nirvana, but to act for the sake of living beings — 
this is precisely (eva) to care for the living beings. — Who can 
measure this merit? (529c 2) 

39. ‘To save and protect a world lacking support and protection 
from suffering and pain — who can measure the merit (pugya) of 
entertaining such intentions? (529c 12) 

40. To possess the perfection of wisdom (prajnaparamita) for one 
month or for several months as [intensively as] when milking a cow 
for a short time — who can measure the merit? (529c 19) 


30. For vyakarana see the commentary translated in a valuable note in Suram- 
gamasamadh, p. 203. 

31. For the sixth bhumi (Abhimukht), RA, IV, 51 (— follows Dagabhumika, q.v.); 
Traité, pp. 2418-2420; Har Dayal, op.czt., p. 289. 

33. Cf. BS, 6. 
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41. To recite for oneself and to teach others the profound 
scriptures praised by the Buddha, and to explain the various 
meanings (artha) — this is called a mass of merit (fugyarasz). 
(529c 26) 

42. By causing innumerable beings (sattva) to turn their minds to 
enlightenment (bodhi) the store of merit (pugyakosa) will excel even 
more so that one will obtain the Immovable stage (acala bhumz). 
(530a 6) 

43. To follow [the Buddha] and to turn the victorious dharmacakra 
turned by the Buddha, and to calm and quench bad impulses — this 
is a bodhisattva’s store of merit (Pugyagarbha). (530a 17) 

44. By bearing the great suffering of hell — not to mention a little 
extra suffering — so as to benefit and please living beings — bodhi will 
be in the right hand. (530b 3) 

45. To initiate action not for oneself but only to benefit and please 
living beings (sattvahitasukhaya) motivated by compassion — bodhi is 
in the right hand. (530b 9) 

46. Wisdom (jnana) without conceptualization (prapanca), zeal 
(verya) without sloth (kaustdya), generosity (dana) without stinginess 
(matsarya) — bodhi is in the right hand. (530b 15) 

47. Being independent, without thoughts obsessed, having per- 
fectly complete and unsullied morals (sla), accepting [that things] 
are unborn (anutpadaksanti) — bodhi is in the right hand. (530b 23) 

48. In front of the fully enlightened Buddhas who are present 
(pratyutpanna) in the ten regions I entirely confess my sins (papa). 
(530c 4) 

49. If the Buddhas who have attained dodhi in the universe of ten 
directions (dasadigdhatu) are reluctant to expound their teaching 
(dharmadesana) I entreat them to turn the dharmacakra! (530c 12) 


44. Quoted in Candrakirti’s Catupsatakatika, 103a 2 (from »Nagarjuna’s Byan 
chub kyt tshogs«): sdug bsnal gzan Ita yar "dug cig \\ gan Zig sems can phan bde”t phyir 
Il dmyal ba’i sdug bsnal che bzod pa \\ de’t lag gyas na byan chub po \l. 

48. This is papadesana, followed by adhyesana (49), yacana ( 50), punyanumodana 
(51-52) and parinamana (53). Cf. RA, V, 65-87 (faranagamana, pujana, 
papadesana, adhyesana, yacana, bodhicittotpada and parinamana); Bodhicrttotpadavi- 
dhi (vandana, papadesana, pugyanumodana, Saranagamana, atmatyaga, bodhicittotpa- 
da and parinamana); Upalipariprecha, p. 107, n. 4 with ref.; Dharmasamgraha, 
XIV. 
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50. If the samyaksambuddhas present in the universe of ten direc- 
tions desire to give up their life (j2v1tasamskara) [in samsara], I bow 
my head and request them to remain. (530c 18) 

51. The merit of liberality and good morals (danasilapunya), and [good] 
thoughts and actions produced by living beings by means of body, 
mouth and mind — (530c 24) 

52. We all rejoice in the merit (pugya) accumulated by holy men 
(arya) and common people (frthagjana) of the past, present and 
future. (530c 26) 

53. If only I could make all the merit I have into a lump 
(pingi-kr-) and pass it on to the living beings so that they may obtain 
sambodht! (531a 5) 

54. In this way I repent, exhort [the Buddha to preach], request 
[the Buddha to remain], and turn [my merit] over to bodhi. One 
must know [that thus I will be] like the Buddhas. (53la 13) 

55. One [ought to] express remorse for one’s unwholesome sins, 
request the Buddhas [to abide in samsara], rejoice in merit and 
transfer it to bodht as the Jinas have stated. (53la 21) 

56. One must do so every third hour, day and night, joining 
palms (krtanjalt), with the right knee-cap touching the ground, and 
the upper garment arranged on one shoulder. (531a 27) 

57. If the merit (pugya) created [in this way] in one hour had 
outward form [then realms amounting to] many thousand [times 
the] number of grains of sand in the Ganges still could not contain 
it. (531b 5) 

58. Once [a bodhisattva] first has produced the thought [of 
enlightenment, bodhicitta] he ought to show respect and kindness 
towards all minor bodhisattvas as if they were his teacher or 
parents. (531b 17) 


53. This recalls Astasahasrika, p. 70, q.v. 

56. Acc. to RA, V, 65 this rite is to be performed three times daily (nin gcig bZin 
yan dus gsum ...). — The posture is familiar, cf. e.g. Suvikrantavikramipariprccha, 
p. 3: ... ekhamsam uttarasangam krtva daksinam janumandalam prthivyam pratistha- 
pya... 

57. The bodhicittotpadapupya is described similarly in RA, V, 86. It was probably 
inspired by a well known verse from Viradattapariprccha, see Bodhipathapradh- 
pa, pp. 110-111. 
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59. Even if a bodhisattva has committed a sin he should not talk 
about it, even less (ka katha) tell an untruth. One should only speak 
the truth. (531b 28) 

60. Ifa man expresses the vow (franidhana) to become a Buddha, 
one must wish that he does not fall back, show [him the merit of 
the Buddha], fire his zeal, and produce joy. (53lc 11) 

61. If he has not yet unravelled the very profound (atigambiura) 
sutras he must not say that they are not Buddha’s words. If he makes 
such statements he will get great suffering in return. (53lc 21) 

62. If all sins as the five anantarya etc., are added together in a sum 
and compared with the above two sins they do not amount to a 
fraction [of those two]. (53lc 28) 

63. One should carefully develop (su-bhavay-) the three doors to 
release (vzmoksamukha), first emptiness (Sunyata), next the markless 
(animitta), and third the wishless (apranthita). (532a 12) 

64. Since dharmas lack own-being (nthsvabhava) they are empty 
(Sunya), being empty how can they have marks (nzmitta)? All marks 
being extinct (Santa) and abolished (miruddha) how can wise men 
make wishes [for anything]? (532a 19) 

65. While [the bodhisattva] is cultivating and contemplating 
these [three doors to release, and] traversing the path to nirvana he 
must not think that the buddhakaya does not exist. Do not relax 
efforts on this score! (532a 27) 

66. As far as mrvana is concerned he will not realize it at once 
(saksatkarot:), but he must produce this thought (citta): We must 
ripen the perfection of wisdom (prajnaparamita). (532b 3) 


62. By committing one of the five anantarya (cf. e.g. Vimalakirtinirdefa, p. 156, n. 
33) one samanantaram narakesupapadyate. However, this is not »byan chub la gtan 
du bgegs«, cf. BS, 26, as are the two sins mentioned in 60-61. 

63. The three vimoksamukha are discussed Traité, pp. 321-325 (note that the verse 
quoted here p. 323 = 96 c 13-14 must be identified as MK, XVIII, 7); zd2d., 
pp. 1213-1232; Vimalakirtinirdesa, p. 148, n. 16. 

64. This is cited by Tson kha pa, Lam rim, 414 b 1-2 (from »Byan chub kyt tshogs«): 
ran bZin med pas ston la ston pa ni \\ yin dan mtshan mas ct Zig byed par ’gyur \\ mtshan 
ma thams cad log par ’gyur ba’t phyir \\ mkhas pas ct ste smon lam ’debs par ’gyur \\. His 
source is Catuhfatakaftka, 215b 2, identified by Uryuzu Ryushin in JBK, 


XVII, p. 518, to which Prof. de Jong has kindly called my attention. — Cf. also 
Wayman (1978), p. 252. 
66. Cf. Catubsataka, VIII, 22. 


235 


67. For instance, a master archer (tsvastracarya) releases his ar- 
rows so that each of them are aimed one at the other and, mutually 
supported, do not fall—the great bodhisattva is also like that. (523b 10) 

68. Carefully he aims the arrow of mind (citta = prajna) at the 
vimoksamukha [called] ‘empty’ (Sunya); the arrows of [skill in] means 
(upaya) concomitantly support it so that [his prajna] is not allowed to 
fall into nirvana. (532b 14) 

69. Let us not desert the living beings (sattva)! In order to benefit 
the living beings first generate this attitude (manas) and then be in 
possession of the (vimoksamukha-) practice. (532b 21) 

70. There are living beings who have attachments during a long 
time (dirgharatram) and cultivate (samudacarati) misconceptions (vipa- 
ryasa) and [wrong] notions (nzmitta). All this is due to delusion 
(moha). (532c 3) 

71. Those who are addicted to [wrong] notions (nzmitta) [and] 
misconceptions (viparyasa) can get rid of them by proclaiming the 
Dharma (dharmadesana). First one focuses mind (citta) on reality (ta- 
thata?) and then comes into possession of the (vimoksamukha-) prac- 
tice. (532c 9) 

72. Bodhisattvas benefit living beings (sattva) but do not see any 
living beings! This is indeed a very difficult point, exquisite, one 
cannot grasp it. (532c 16) 

73. Even if [a bodhisattva] is predestined (nityatipatita) he must 
practise the vzmoksamukha. Since the original vow (pranidhana) is not 
yet fulfilled [a bodhisattva] does not realize nirvana. (532c 22) 

74, If he has not yet attained his predestination (samyaktvaniyama) 
being [only] concerned with skilful means (upayakauSsalya) the origi- 


nal vow is not yet fulfilled. So, again, he does not realize nirvana. 
(533a 1) 


67. A celebrated image, cf. Traité, p. 1140, n.1. 

69. The correct attitude is, of course, bodhicitta; the term yoga refers to the three 
vimoksamukha as the commentator notes and as shown by 73. 

70. The first part of this verse alludes to Udanavarga, I, 19 etc. (cited Traité, p. 
2296, n.1.). 

72. Cf. Niraupamyastava, 9: sattvasamjna ca te natha sarvatha na pravartate | 
dubkhartesu ca sattvesu tuam ativa krpatmakah \\. Suramgamasamadhi, p. 148. 


73. Cf. RA, I, 24; SL, 40. 
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75. [A bodhisattva has] extreme distaste for samsara but still turns 
towards samsara. He should have faith and joy in mirvana, yet also 
turn his back on nirvana. (533a 6) 

76. One should fear the passions (klefa) but one should not ex- 
haust the passions (klesa); one must accumulate good karma in 
order to suppress the suppressing passions. (533a 15) 

77. A bodhisattva has a passionate nature, he does not yet have a 
nirvaya-nature. [So only when] the passions are not [yet] burned 
away [can a bodhisattva] produce the seed of enlightenment (bodhi- 
bya = bodhiitta). (533a 23) 

78. A bodhisattva predicts [the destiny of] other beings; this 
prediction has as necessary condition a Tathagata’s merit and skill 
enabling them to reach the further shore (faram = nirvana). (533b 4) 

79. A [bodhisattva should] propagate and establish all the Sastras, 
techniques, sciences and arts (silpasthanavidyakala) for the use and 
benefit of mankind. (533c 8) 

80. According to the stages of transmigration (gatz) and caste 
(jatz) in the world of potential converts (vaineyasattvadhatu) a bodhi- 
sattva proceeds there as he wishes; by virtue of his vows (pranidhana- 
balat) he accepts rebirth. (533c 20) 

81. When faced with various evil matters and flattering (Sathya) or 
deception (maya) of people one must put on stout armour (samnaha) 
without being disgusted [by samsara], and without being afraid [of 
seeking bodhi]. (534a 2) 

82. [Bodhisattvas with] a completely pure (parisamaptavisuddha) 
mind do not flatter or deceive. They reveal all [their] sins and 


evils, but conceal and store [their good deeds [without boasting]. 
(534a 13) 


75. For apratisthitanirvaga etc., see Vimalakirtinirdefa, pp. 144. 

79. The various Sastras are, acc. to the commentator: mathematics, metallurgy, 
medicine, exorcism, botany, mineralogy, astronomy, oneiromancy and 
anatomy. — For Silpakarmasthana, vidya and kala cf. Traité, p. 1856; 
Stiramgamasamadhi, p. 145; BS, 103; Mahavyutpatti, §§ 217-218; 76; Bu-ston, I 
p. 44 with notes. 

81. Sathya and maya often occur together, cf. e.g. Vimalakirtinirdefa, p. 114, n. 61. 
— For samnaha, cf. Traité, p. 1841, n. 2; Suramgamasamadhi, p. 179, n. 154. 
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83. Being pure [in regard to] the karma of body and speech, and 
also [in regard to] the karma of mind [a bodhisattva] cultivates all 
the moral rules (siksapada) not allowing any shortcoming or dimi- 
nution. (534a 25) 

84. [A bodhisattva must] peacefully dwell*in mindfulness (smrtz). 
He selects an object (alambana) and contemplates in solitude em- 
ploying mindfulness (smrtz) to safeguard himself [so that his] mind 
becomes a mind without attachment (asanga). (534b 7) 

85. If discursive thoughts (vikalpa) should arise he must deter- 
mine whether they are wholesome (kusala) or unwholesome (aku- 
Sala). He should abandon all the unwholesome ones and increase 
(bahuhky-) the wholesome thoughts. (534b 16) 

86. If his mind is disturbed by objects (visaya) he should concen- 
trate his mindfulness (smrti), lead his mind back to the object and in 
case it is fickle, cause it to remain still. (534b 21) 

87. Do not relax or fall into clinging (abhinivesa) but cultivate 
strenuousness (vrya). In case [a bodhisattva] cannot uphold his 
concentration (samadhi) he must therefore constantly strive. 
(534b 28) 

88. If [you are about to] ascend the Sravakayana or the Pratyeka- 
buddhayana merely acting for [your, or its] own benefit (svahita) do 
not abandon firm energy (vrya)! (534c 5) 

89. Not to speak of the great bodhisattva (mahapurusa)! — Being his 
own Saviour and also the saviour of other people should he not put 
forth ten thousand million (kotisahasra) times the zeal (wrya)! 
(534c 9) 

90. For half an hour one may practise various [meditations] and 
for one hour follow a different procedure, but to practise concentra- 
tion (samadhz) is not feasible in this way! — One must let [one’s mind] 
be fixed on one object (visaya)! (534c 14) 

91. There should be no affection for the body, and no regret for 
one’s life (ayuk). Even if one wants to protect this body, still it will in 
the end be of a rotten and miserable nature. (534c 19) 


83. Allusion to dasakusalakarmapatha, see Vimalakirtinirdesa, p. 118, n. 73, and 
ibid., n. 72 for Stksapada. 

84. These verses (84-87) on dhyanaparamita may be compared with Trazté, pp. 984- 
1057; Arthaviniscayasutra, §§ 12-14 (the four samadhibhavana, smrtyupasthana 
and samyakprahana). 
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92. One should altogether (ekanta) not be attached to gains 
(labha), honours (satkara) and fame (yasas). As if one’s head [or] 
clothes were on fire one should act vigorously to fulfil one’s vow 
(pranidhana) [to liberate oneself and others]. (534c 27) 

93. Determined, then, to produce the summum bonum (uttamahita) 
[a bodhisattva] cannot wait till tomorrow. Tomorrow is far away. 
How can one preserve a transient existence (ayuk)? (535a 2) 

94. [A bodhisattva must] peacefully dwell in mindfulness (smrtz) 
[as indifferently] as if he [had] to eat the flesh of his favourite son. 
While eating it he is neither attracted nor repelled. (535a 8) 

95. What the purpose (kimartham) is of becoming a mendicant 
(pravrajita), [and how] one must consider whether what we have 
done or have not yet done must be done or not — this is explained in 
the Dasadharmakasutra. (535a 15) 

96. See that compound things (samskrta) are impermanent (anitya) 
[and that] there is no I (aham) or mine (mama). One must be aware 
of all the deeds of Mara and abandon them. (535b 2) 

97. Produce zeal and cultivate the [five] indriya, the [five] bala, the 
[seven] bodhyanga, the [four] rddhipada, the [four] prahana, the [eight- 
fold] marga, and the four smrtyupasthana. (535b 12) 

98. A mind can continually be a place of birth for good things 
(hita), happiness (sukha) and merit (kusala), but it can also be a root 
of evil. One must consider this carefully. (535b 23) 

99. As far as positive phenomena (dharma) are concerned, I must 


daily watch closely how they increase and how they diminish. 
(535c 3) 


92. Cf. note on 21. — The three concepts labhasatkarayasas are well known as Pali 
labhasakkarastloka, see ref. in PED, s.v. 

93. The summum bonum (pradhana- or visistahita?) refers to nathsreyasa, or moksa, cf. 
RA, I, 4; III, 30; SL, 104. Also SL, 55. 

94. The image is canonical, see PED, s.v. puttamamsa (especially Samyutta, II, p. 
98). — Adopt the variant nian in pada a. ; 

95. Dasadharmakasutra: Taisho, No. 314. (Quoted thrice in Stksasamuccaya. ) 

96. For Marakarma see YS, 36; SS, 190 b | ff.; Traité, pp. 339-346. — For nirmamo 
nirahamkarah, MK, XVIII, 2-3. 

97. The 37 bodhipaksika are treated at length Trazté, pp. 1119-1207. Also 
mentioned SL, 106 (bodhyanga), 113 (marga), 45 (bala, indriya), 48 (smrtyupas- 
thana). BS, 121 for rddhipada. 

98. Cf. SL, 42. 
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100. If one sees others achieve increase of profit (hztapustz), 
support (posa), respect (gaurava) and fame (nama) one’s mind should 
not react even with the slightest envy (matsarya) or jealousy (argya). 
(535c 8) 

101. Without desiring the objects [of the senses] (visaya, gocara) 
one should live as if dullwitted, blind, dumb and deaf. At the right 
moment the lion’s roar (simhanada) frightens the heretical deer 
(terthyamrga)! (535c 15) 

102. Welcoming and farewelling, one must honour those to be 
respected. In all matters of dharma [one must be] kind and helpful. 
(535c 23) 

103. By saving and releasing those who suffer annihilation one’s 
own self prospers and is not destroyed. [By] cultivating the sciences 
(vidya) and crafts (slpakarman) well one trains oneself and instructs 
others. (535c 28) 

104. As far as particularly good phenomena (dharma) are con- 
cerned one must strenuously keep to them. Practise the four foun- 
dations of propitiation (samgrahavastu), and donate clothing, beve- 
rages and food. (536a 8) 

105. Do not rebuff those who beg for alms. Reconcile all your 
kindred. Do not turn against your followers (pfarivara). Donate 
dwellings and property. (536a 16) 

106. One’s parents, relatives and friends should be duly treated. 
The extent to which they should be treated is that of the supreme 
(anuttara) Lord (Svara). (536a 25) 

107. Even ifit be a slave, one should speak kindly to him and take 
care of him. One should show him great respect, distribute medi- 
cine and heal all diseases. (536b 2) 


100. Cf. BS, 20, 92. 

101. For semhanada, Vimalakirtinirdesa, p. 98, n. 4; BV, 52; CS, III, 54. 

103. Cf. BS, 79. 

104. The four samgrahavastu (dana, priyavadita, arthacarya and samanartha), see 
Vimalakirtinirdesa, p.116,n.67; RA, II, 72; Aksayamatinirdesa, Bu fol. 149a-150a. 

105. This, acc. to the commentator, produces the suvarnavarnamahapurusalaksana, 
cf. RA, II, 86. 
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108. [Those whose] head is [adorned with an usnisa due to] the 
good karma of previous actions, [whose] voice is fine, smooth, 
beautiful and wonderful, [whose] voice [i.e. brahmasvara, is due to] 
good karma and a correct mentality [they will] — in the future 
(pascat) as in the past (purvam) — [never] fail to be respected. (536b 7) 

109. Do not harm the followers of others. Look at living beings 
with a compassionate eye. Also [look at all beings] without a jealous 
spirit, as if they were [your own] relatives and friends. (536b 23) 

110. One must unfailingly do as one has promised. If one acts 
according to one’s words others will have confidence in one. (536c 1) 

111. One should support Buddhism (dharma) and be aware of 
those who are idle (pramatta). — Also make golden precious nets and 
cast them over the shrines (caztya). (536c 5) 

112. If one wants to seek out a fair maid [then] one should give 
her ornaments (alamkara). But one must also discourse on the 
virtues of the Buddha (buddhaguna) as well as give her various 
jewels. (536c 10) 

113. One should cast statues of Buddha sitting upright on exqui- 
site lotus-blooms. — As far as the six principles (dharma) are con- 
cerned one should practise [them with] joy and pleasure. (536c 19) 

114. Those who are honourable (pujya) are not to be dishonoured. 
Even in order to [save your] life do not criticise the dharma spoken by 
the Buddha or those people who discourse on the dharma. (536c 26) 

115. [Make] distributions of gold (kanaka) and jewels (ratna) to 
the teachers (acarya) and to the caztyas of the teachers. — If one forgets 
what one learns, concentrate [upon it] so as not to be confused. 
(537a 3) 

116. When one has not yet fully thought out one’s actions one 
must neither panic nor just imitate [the actions] of others. — Do not 
believe in any of the gods (deva), serpents (naga) or ghosts (yaksa) of 
the heretics (tirthtka). (537a 11) 


108. For brahmasvara (also a mahapurusalaksana), see e.g. RA, II, 91. - For a 
complete list of all the /aksana and their causes, Trazté, pp. 271-281; RA, II, 
74-100; ArthaviniScayasutranibandhana, §26.—yatha purvam tatha pascat, also CS, 
1, 25. 

113. This refers to the six saragiya dhamma known from Digha, III, p. 245. 
Perhaps they are also referred to RA, III, 35. — Traité, p. 1739, n. 4. 
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117. One’s mind should be like a thunderbolt (vara): capable of 
penetrating all dharmas. One’s mind should be like a mountain: 
imperturbable in all situations. (537a 18) 

118. Enjoy expressions transcending the world (lokottara). Take 
no pleasure based upon transactions of the world (lokavyavahara). In 
oneself one must keep all the virtues and help others to keep them 
too. (537a 23) 

119. Develop the five spheres of liberation (vzmoksa). Contemplate 
the ten notions of impurity (asubha). Also reflect upon the eight 
thoughts of a mahapurusa. (537b 3) 

120. One must clearly develop the five superknowledges (abhina), 
viz. divyacaksuh, divyasrotra, rddhi, paracittaljnana| and purvanivasanu- 
smrtt. (537b 20) 

121. The four bases of power (rddhipada) form the root, viz. will 
(chanda), mind (citta), energy (virya) and deliberation (mzmamsa). 
The four infinite foundations (vihara) are love (maitr.), compassion 
(karuna), joy (mudita) and equanimity (upeksa). (537c 5) 

122. The four elements (dhatu) as a poisonous snake, the six bases 
(ayatana) as an empty village, the five aggregates (skandha?) as a 
murderer — thus one must look upon these! (537c 25) 

123. Revere the Dharma and the teachers of the Dharma. Also 
put aside any animosity towards the Dharma. The teacher must not 
clench his hand. The audience must not be annoyed. (538a 8) 

124. One should preach the Dharma to people without rudeness 
and without expectations — only with a compassionate heart, a 


devoted and respectful mind. (538a 14) 


117. »In all situations«, i.e. in regard to the eight lokadharma (Comm.). 

119. The panca vimuttayatanant are known from Digha, III, p. 241, q.v. — The ten 
asubhasamjna, Traité, p. 1312 ff. Eight mahapurusavitarka, Digha, III, p. 287 (= 
attha dhamma uppadetabba). 

120. For the five abhijna, Traité, pp. 328-333. The six are listed RA, III, 92-97. 
Also Traité, pp. 1809 ff. 

121. Traité, p. 1124 for zddhipada. — For the four brahmavthara, or apramana, 1bid., 
pp. 1239-1273; RA, I, 24; SL, 40. 

122. These comparisons (aftvisa, Sunyagrama and vadhaka) are well known, see 
Vimalakirtinirdesa, p. 136, n. 28. *kaya/parsad in pada c, and comm. *vedana- 
kaya, is not plausible.) 


242 


125. Be insatiable (atypta) for learning and commit to memory 
what you have learned. Do not be deceitful to respected holy 
personalities (punyaksetra) but give pleasure to the teacher (acarya). 
(538a 21) 

126. Do not let your thoughts, [when] looking at other sects, 
cherish any respect. Do not, on account of the difficulty of the 
[Buddhist] treatises, study or recite worldly texts. (538a 26) 

127. Do not, on account of anger, slander any of the bodhisattvas. 
When one has not yet grasped and learned the Dharma one must 
not cause calumny. (538b 2) 

128. Get rid of pride and abide by the four noble principles (arya- 
vamsa). Do not despise other people; do not be self-important either. 
(538b 5) 

129. Whether an offence is real or fictitious do not inform others 
about it. Do not take any notice of the faults of others. Just be aware 
of your own faults. (538b 11) 

130. Buddha and the doctrine (dharma) of the Buddha should not 
be objects of speculation (Kalpana) or doubt (samsaya). Although the 
Dharma is very difficult to believe in one must have faith in it. 
(538b 15) 

131. Even if [a bodhisattva] dies by stating the truth or is de- 
prived of [his status as] cakravartin king, or Indra, he must state 
the truth and nothing else. (538b 21) 

132. [Even if you are] hit, insulted, threatened, flogged or tied up 
[by someone] do not bear any resentment towards him! Future and 
present [evils] are all due to one’s own bad karma! (538b 25) 


132. The following stanzas (132-145) are inspired by the author’s study of 
KaSsyapaparivarta (Ref. are to §§ in the ed. of von Staél-Holstein). — See 
loc.ctt., §1. — For the acaryamusti, Vimalakirtinirdesa, p. 267, n. 19; CPD, 
IT, p. 33. 

124. Kasyapaparivarta, §2. 

125. Lbid. §2. — For pupyaksetra, see PED, s.v. punnakkhetta; Suramgamasamadhi, pp. 
231-235. 

126. This and the following to be compared with §§ 3-5. 

128. This and the follwing two verses are moulded upon Kasyapaparivarta, §6. — 
For aryavamsa, ref. in Traité, p. 1739, n. 4. 

131. Lbid., §8. — A bodhisattva who is gjuka never tells a lie. 

132. [bid., §8. 
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133. One should respect, love and support one’s parents very 
much. One should also serve one’s instructor (upadhyaya) and revere 
the teacher (acarya). (538c 2) 

134. To preach the very profound (atigambmra) Dharma [i.e. 
Mahayana] to those who believe in the Sravakayana and in the 
Pratyekabuddhayana — this is an error for the bodhisattva. (538c 8) 

135. If there are people who believe in the profound Mahayana 
and one still advocates the Sravaka- and Pratyekabuddhayana — 
this is also an error for a bodhisattva. (538c 13) 

136. Many people (mahajana) come [to the monastery] out of 
interest for the Dharma. If they are careless (Saithilika) one should 
not preach to them. One should, however, take care of evildoers and 
establish unbelievers [in Mahayana]. (538c 17) 

137. [A bodhisattva] must abandon the [four] errors mentioned. 
The virtues of a purified man (dhutaguna) should be recited and 
learnt. They must also be practised and cultivated. (538c 23) 

138. [The four kinds of bodhisattvamarga are:] Equanimity (sama- 
citta), balanced discourse [on the Dharma], to be well-established in 
impartiality (samatasupratisthita) and also to be quite the same (sama- 
samyukta) towards all living beings (sattva) without difference. 
(538c 29) 

139. [The four kinds of genuine bodhisattvas] act for the sake of 
the Dharma, not for the sake of profit (Aztartham), for the sake of 
merit, not for the sake of reputation (Slokartham). [They only] wish to 
save living beings from suffering (duhkha) without wanting pleasure 
for themselves. (539a 6) 

140. [If a bodhisattva] sincerely intends to seek the maturing of 
his actions (karmavipaka) he must make the [three] punyakriyavastu 
arise. He must also mature living beings (sattvaparipacana) and reject 
his own affairs. (539a 11) 


133. Cf. cbed., §10. 

134. This and the three following verses give the four bodhisattvaskhalita, wbid., §11; 
Siksasamuccaya, p. 54 (cf. Traité, p. 1846). 

137. For the twelve ascetic practices (dhutagupa), Dharmasamgraha, §63; BHSD, p. 
286; Vimalakirtinirdesa, p. 150, n. 

138. The Sanskrit has sarvasattvesu samacittata ... buddhajnanasamadapanata ... 
samyakprayogata, cf. Kasyapapanvarta, §12. 

139. See zbid., §§ 15-16. 

140. lbid., §16. — For punyakriyavastu, see BS, 14 and note. 
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141. [A bodhisattva should] approach [these four kinds of] good 
friends (kalyanamitra): namely, the teacher (dharmacarya) , the Buddha, 
those who encourage ascetics (pravrajita) and [finally] monks 
(bhiksu). (539a 16) 

142. Those who rely on worldly sciences (lokasastra), those who 
are especially eager for worldly goods (amiga), [those who] believe in 
the Pratyekabuddhayana and [finally those who believe in] the 
Sravakayana— (539a 24) 

143. A bodhisattva must be aware of these four [kinds] of bad 
friends (kumitra)! - What must be sought after are the so-called four 
great treasuries (mahanidhana): (539b 1) 

144. The super-worldly (lokottara) Buddha, study of the [six] 
perfections (paramita), a mind looking upon the teacher (acarya) 
without impediments (apratihata), [and finally] being happy to dwell 
in empty places. (539b 5) 

145. Like earth (prthivt), water (ap), fire (tejak), wind (vayu) and 
space (akasa), entirely and everywhere, the [bodhisattvas] are equ- 
ally beneficial to the living beings (sattva). (539b 11) 

146. One should consider the very meaning (arthamatra) [of 
Buddha’s words] and unremittingly produce the dharanis. Do not be 
of any hindrance whatsoever to those who are studying the 
Dharma. (539b 19) 

147. Those who are to be disciplined in the [nine] bases of quarrel- 
ling (aghatavastu) [must] put aside the [twenty] minor matters with- 
out exception. The eight kinds of sloth (kaustdya) must also be 
extinguished. (539b 26) 


141. Kasyapaparivarta, §14. Other kinds of kalyanamitra are mentioned SS, 212 b 3, 
q.v. 

142. The four kumitra mentioned here and in 143 occur op.cit., §13. 

144. Ibid., § 17. — For apratihatacitta also Traité p. 393-394. 

145. This verse sums up Kasyapaparivarta, §§29-32. 

147. The nine aghatavastu are canonical, see ref. in Vimalakirtinirdesa, p. 289, n. 
18. — The twenty »minor matters« (i.e. upaklesa) are, acc. to the commenta- 
ry: aSraddhya, ahrikya, Sathya, auddhatya, viksepa, pramada, vthimsa, 
anapatrapya, kausidya, kaukrtya, styana, middha, upanaha, mraksa, irgya, 
matsarya, unnati ( or mada?), krodha, vipratisara (or alekhya etc.?) and mucha 
(?); cf. Dharmasamgraha, § 69; VV, 7 (svaortti); RA, V, 3-33 passim;various 
treatises on Abhidharma under the headings paryavasthana, upaklesa and 
nivarana. — The eight kusztavatthuni, e.g. Digha, III, p. 255. 
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148. Do not have any improper affection (raga), [for] unreason- 
able desire is not in accord with one’s [true] wishes. Those who are 
disunited should all be united without asking whether they are 
friends or not (mitramitra). (539c 16) 

149. A sage (prajna) does not base his actions on emptiness by 
apprehending emptiness (sunyatopalabdhi). If one [absolutely] must 
apprehend (upalambheta) emptiness that error would amount to the 
fault (dosa) of belief in a personal substance (satkayadrsti). (539c 23) 

150. Sweep the dust, smear [cowdung], make decorations and 
perform worship (puja) of the shrines (caitya) with many kinds of 
drum-music and offerings such as incense (gandha), hair dressed in a 
knot etc. (539c 29) 

151. Make various lamp-wheels (pradipacakra). Worship the 
shrines (caztya) and donate parasols (chattra), leather sandals, riding 
horses, carriages, chariots, etc. (540a 6) 

152. [A bodhisattva] should take special delight in the Dharma 
and enjoy an intellectual belief (avetyaprasada) in the Buddha’s 
attainments (prapiz). He should gladly supply and serve the Sangha 
and take pleasure in listening to the true Dharma (saddharma). 
(540a 11) 

153. Unborn (anutpanna) in the past, not remaining (anavasthita)in 
the present and not arrived (aprapta) in the future — thus one should 
look upon all phenomena (dharma)! (540a 18) 

154. Be gracious to the living beings (sattva) without seeking a 
reward from them. One should bear [their] troubles alone without 
grasping for pleasure for oneself. (540a 24) 

155. Even if one is worthy of [rebirth in heaven which 1s] the result 
of great merit (mahapuyyavipaka) one’s heart should not be uplifted 
or elated. Even if one is in need like a hungry ghost (preta) one 
should not be downcast or sad. (540b 1) 


148. Cf. Kasyapapariwarta, §23. 

149. The commentary to this verse is translated Traité, p. 1228, q.v. — See also 
Kasyapaparivarta, §§863-65, quoted Prasannapada, p. 248. 

150. On vandana and puja see Siksasamuccaya, XVII. 

152. For avetyaprasada, Vimalaktrtinirdesa, p. 99, n. 8; May (1959), p. 219, n. 744. — 
Correct gu in pada a to fa. 

153. This amounts to anupalambhasunyata, cf. Traité, p. 2035. 
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156. If there are some who are fully disciplined (stkszta) they must 
be paid full respect. Those who are not yet disciplined should enter 
the discipline (tksa) and must not be objects of contempt. (540b 6) 

157. Those whose good conduct (sla) is perfect should be re- 
spected. If [they] violate good conduct (sla) they should return to 
[the practice of] t/a. Those whose wisdom (jnana) is perfect [should 
be] approached as friends. Those who are dull should be estab- 
lished in wisdom (jnana). (540b 10) 

158. The suffering (duhkha) of samsara is manifold: Birth (jatz), old 
age (jara), death (marana) and bad rebirth (durgatz). But do not fear 
such perils (bhaya)! Conquer Mara and bad understanding (daus- 
prajna). (540b 17) 

159. Gather all the virtues (guna) in all the Buddha-fields (ksetra). 
In order that all attain them one must make lofty vows (pranidhana) 
and efforts (virya). (540b 22) 

160. Always with regard to things (dharma) one should not ap- 
propriate them but give them up - this is to accept the burden and 
take over responsibility for the sake of all living beings. (540b 28) 

161. One who correctly examines (samyakpariksa) all phenomena 
(dharma) [sees] that there is no ego (aham) and no mine (mama). Still 
he does not abandon great compassion (mahakaruna) and great 
kindness (mahamaitn). (540c 6) 

162. One must surpass all worship (puja) in order to worship the 
Buddha Bhagavat. Of what nature is this (puja)? It is the so-called 
dharmapuja — (540c 15) 

163. If one grasps the bodhisattvapitaka and obtains the various 
dharam while penetrating the profound (gambiira) foundation of [all] 
dharmas — that is the dharmapya! (540c 23) 


157. Apparently inspired by the Ratnamegha, cited SS, 183b 6-7, q.v. 

159. For buddhaksetra, cf. the ref. in Vimalakirtunirdesa, p. 461. 

160. This is neatly summarized RA, IV, 96: Sunyatakarunagarbham ekesam bodhi- 
sadhanam (cf. Prasannapada, p. 360, v.1.). 

162. For dharmapuja, Vimalakirtinirdesa, pp. 377-382. 

163. This verse echoes Vimalakirtinirdesa, p. 378. — See, ibid., n. 18 for the meaning 
of bodhisattvapitaka. 
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164. One should hold to the main thing (artha) and not just prefer 
various articulations (vyanjana). One must enter the profound path 
of the dharma with joy and not show any heedlessness (pramada). 
(541a 10) 

165. When ascetics (pravrajita) and householders (grhastha) have 
collected these collections (sambhara) for great aeons (mahakalpa) 
numerous as the sands of Ganges they shall attain perfect en- 
lightenment (samyaksambodht)! (541a 22) 


164. Here we: renders vyanjana (one of the four pratisarana), cf. de Jong’s remarks in 
The Eastern Buddhist, XIII, p. 157. 
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The unity of Nagarjuna’s thought 


The purpose of the following pages is to present a synthesis of the 
tenets of Nagarjuna’s philosophy and its presuppositions. Any such 
attempt must be preceded by a brief sketch of the historical back- 
ground if the proper perspective is not to be distorted. Without, of 
course, wishing to appear disparaging of previous efforts to present 
a survey of Madhyamaka I do, however, think that the two circum- 
stances warrant a novel exposition of the Madhyamaka system 
forged by Nagarjuna.!?! First, previous accounts of his thinking 
have only been based on the testimony provided by a few of 
Nagarjuna’s works. Secondly, and to some extent an outcome of the 
first, these discussions tend to present his philosophy as a series of 
more or less coherent and sensible ideas concerning various episte- 
mological, logical or ontological issues. Nevertheless, in my view, an 
attentive perusal of Nagarjuna’s authentic writings will show that 
his extraordinary genius succeeded in blending a great mass of 
inherited moral, religious and philosophical ideas into a harmoni- 
ous whole. If we had to condense his system in all its aspects to one 
single term we should choose bodhisadhana (not e.g. Sunyata or prati- 
tyasamutpada). 

By recognizing this (i.e. bodhisadhana = punyajnanasambhara) to be 
the heading under which all his various theories and injunctions are 
unified we shall, moreover, have brought ourselves in a better 
position to appraise each of his writings in relation to others and 
within its own confines. !?? 


191. For previous expositions see the works referred to above n. 1, and La Vallée 
Poussin: ‘Réflexions sur le Madhyamaka’, MCB, II, pp. 1-59; P. Tuxen, 
Indledende bemerkninger til buddhistisk relativisme, Kobenhavn 1936. 

192. Some remarks on this p. 265. Here much remains for ‘higher criticism’. 
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I. Background 
a) Non-Buddhist 


While Nagarjuna was, of course, aware of the existence of various 
‘heretical’ darfanas such as Samkhya, Vaisesika, Jaina,'!°* Nyaya,!?4 
Lokayata,!95 *Igvaravada!® and probably also many other sectari- 
ans, their influence upon the development of his thought virtually 
comes to nought. Doubtless his study of Nyaya, and, I suppose, 
VaiSesika, provoked his endeavour to match the former’s notion of 
apavarga to the Buddhist mrvana and the latter’s abhyudaya/nathsreyasa 
to his own sukha/moksa.'?’ A similar attitude is observable in his 
attempt to absorb the deities of popular religion, Brahma, Indra, 
Visnu, Rudra etc. by interpreting them as emanations of the Bud- 
dha.'°8 We never find any trace of positive influence from these 
sources in Nagarjuna’s authentic writings. 

On the other hand it must be conceded that he could not escape 
the impact which orthodox Brahmin dialectics (vada), natural phi- 
losophy, arts, crafts and sciences indirectly exerted upon the Bud- 
dhist milieu. Allusions to czkitsa, silpa, vidya, kala and various worldly 
§astras (BS, 79) indicate the wide scope of his erudition, and here on 
the level of ‘empirical sciences’ he obviously did not hesitate to 
make the best of traditional Hindu lore as means conducive to 
temporal happiness (abhyudaya) .'?? 

Let us finally not be oblivious of a circumstance so obvious that it 
may easily be overlooked. From his birth to his death Nagarjuna 


193. See RA, I, 61. — For an extensive critique of these schools one has to turn to 
the writings of Aryadeva. 

194. In VP (ed. Kajiyama), p. 148 Nagarjuna refers to the spokesmen of this 
school as the rigs pa phra ba’ phyogs su lhun ba. I think that they are identical 
with the *Naya-sauma known from Chinese sources, v. Tucci (1929), p. 
xxvill; Ui (1917), p. 55, n. 3. (Surely Chinese xiu mé ~ Tib. phra ba, probably 
Sanskrit suksma.). - 

195. RA, III, 68 refers to Lokayata (or Lokayatika, Tib. jig rten rgyan pan). They 
are frequently criticized in the Lankavatarasutra, see Suzuki’s Index, p. 150. 
Their identity is not very clear. 

196. Cf. CS, III, 34 with ref. (also Suzuki’s Index, p. 45). 

197. See VP (ed. Kajiyama), p. 155; RA, I, 3-4; III, 30. 

198. BV, 77-78; YS, 28. 

199. Endorsing traditional Hindu learning at the level of samurtisatya Nagarjuna is 
in fact merely following an ideal generally advocated in Mahayana 
scriptures, cf. Buddhavatamsakasutra cited SS, 251b and BS, 79 with ref. 
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must as a member of the community have received an incessant 
flow of impressions and convictions, prejudices and superstitions 
from the Hindu society surrounding him. This forms a part of his 
background which was never recorded and for an assessment of 
which no sources are available to us. 


b) Buddhist: Tripitaka 


Nagarjuna’s writings give ample evidence of his acquaintance not 
only with the sutras of Mahayana but also with the Sutras, Vinaya 
and Abhidharma of Hinayana, or as he invariably puts it conscious 
of the variances between the three vehicles: Bodhisattvayana versus 
Sravaka- and Pratyekabuddhayana. 

Before considering the features which distinguish Mahayana 
from Hinayana it may be useful to recall the fundamentals of the 
Dharma propounded in the ancient sutras.?° 

The historical Buddha himself, once enlightened (buddha), had no 
other wish than to impart to others a method (marga) conducive to 
the attainment of deliverance (moksa) from the cycle of birth and 
death (samsara), i.e. from duhkha. The conviction that our life in a 
gatt in samsara without beginning in time solely depends upon our 
previous volitional actions (karma) he shared with numerous con- 
temporary Sramanas. The conviction that adherence to such a life 
was the source of nothing but dubkha, and the idea that nothing 
could be deemed more desirable for living beings than to obtain 
extinction (nirvana) from the life-process he also shared with many 
other contemporaries. It was in regard to the method (marga) 
devised for escape and, surely — if we read between the lines — by 
virtue of his impressive personality as a teacher of ‘gods and men’ 
that the Buddha stood out among contemporary preachers with 
fundamentally the same presuppositions in such a way as to appeal 
mainly to the upper strata of society. His was a marga for aryas, not a 
popular religion for prthagjanas, the profanum vulgus. 

As said, his entire social life was devoted to teaching the marga to 
monks and laymen. He never tired of re-formulating it from new 


200. This survey is an attempt to give the gist of the Tripitaka, and is above all 
based on the testimony of the sutras. In the majority of cases I refer to the Pali 
canon as it is the most convenient to consult (Nagarjuna, of course, used a 
Sanskrit recension). 
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and different angles according to the demands of circumstances and 
invariably with a keen perception of the capacities and inclinations 
of his proselytes. Though he surely enhanced his pedagogical ex- 
perience the theory behind his teachings remained unchanged 
throughout his life. It is klesas that motivate living beings to that 
karma which keeps the wheel of life turning, above all raga, dvesa 
and moha. 

As the Dharma gradually gained ground and, with it, the Sam- 
gha, rules for the regulation of the daily life of the monks came into 
demand. Hence the origin of the Vinaya, the collection of monastic 
rules. From a doctrinal point of view they add nothing to the 
Dharma propounded in the collections of Sutras. It is hardly sur- 
prising to find that the rules codified in the Vinaya of the various 
schools may vary in a number of instances due to geographical and 
other circumstances. The one referred to by Nagarjuna seems to 
have been that of the Mulasarvastivadins. 

The origins of the third pitaka is to be sought in the sutras 
themselves, or rather, in my opinion, with the Buddha himself. 
Abhidharma originally marked an attempt to group all the positive, 
negative and neutral dharmas familiar from the discourses of the 
Master systematically so as to permit the monks studying in se- 
clusion to gain a survey of these. Through the exercise and gradual 
development of his intellectual faculty (prajna)?°! the monk was thus 
enabled in a most rationalized manner to become thoroughly con- 
versant with those dharmas to be developed and those to be aban- 
doned. So, while the ingenious device laid down in Abhidharma on 
one hand had the advantage of forming, so to speak, a highway to 
moksa, its abstract and systematic spirit did, on the other, inevitably 
embody a tendency to dogmatism, an attitude which, in the end, 
was to render it unfaithful to the original intention of its founder. In 
the course of time some of the best Buddhist minds contributed to 
the vigorous development of Abhidharma, a development which 
reached its peak about the time of Nagarjuna with the compilation 
of the magnificent thesaurus of Buddhist lore, the Mahavibhasa of 
Sarvastivada. It was, as we shall see, a profound resentment against 
the prevailing and somewhat complacent tendency to dogmatism, or 


201. For the trividha prajna, v. Digha, III, p. 219. Vibhanga, p. 324; Dharmasamegraha, 
§110. See also PED, s.v. panna (‘intellect as conversant with general truths’). 
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‘clinging’, among Abhidharmikas that induced Nagarjuna to adopt 
the non-dogmatic spirit breathing in the Prajnaparamitasutras and 
regenerate it, as it were, among the renegades. 

The fact that, as the Buddha himself phrased it, ayam dhamma- 
vinayo ekaraso vimuttiraso?®* also accounts for his characteristic and 
outspoken opposition to speculative and dogmatic theories not 
lending themselves to personal experience and ratification. The 
Buddha’s deliberate €moyn towards current ‘metaphysical’ antadva- 
yadrsti had a decisive impact upon Nagarjuna, and I will conclude 
this survey by collecting some of these and other passages from the 
ancient sutras which were to be formative of his philosophical 
thinking. 


i) It was in his celebrated sermon at Benares that the Buddha first 
preached the Four Noble Truths: The life of the individual (= the 
five upadanaskandha) is sheer duhkha. Its origin (samudaya) is trsua, the 
will to life. (Note that strictly speaking this only gives a simplified 
‘exoteric’ account of duhkhasamudaya. The real cause is avidya). ‘The 
purpose of human life is its nirodha, i.e. Nirvana. The Buddha shows 
a path (a method) to mrodha, i.e. the eightfold, further reducible to 
fila, samadh and prajna. — This provides us with the motive, the 
cause, the purpose and the method of Buddhism zn nuce. 

Here I quote the recension Nagarjuna is most likely to have 
known, that of the Mulasarvastivadins.?°? His own paraphrase 
occurs SL, 113-115:2% 


1. ... catvarrmam bhiksava aryasatyamt; katamani catvari? duhkham arya- 
satyam, duhkhasamudayo duhkhantrodho duhkhanirodhagamin  pratipad arya- 
satyam. duhkham aryasatyam katamat? jatir duhkham, jara duhkham, vyadhir 
duhkham, maranam duhkham, priyaviprayogo duhkham, apriyasamprayogo 
duhkham, yad apicchan paryesamano na labhate tad afi duhkham; samksepa- 
tah panca ime upadanaskandha duhkham; tasya parynayat aryastango margo 
bhavayitavyah. duhkhasamudayam aryasatyam katamat? trsna paunarbhaviki 
nandtragasahagata tatra tatrabhinandin1; tasyah prahanaya aryastango margo 
bhavayitavyah. duhkhanirodham aryasatyam katamat? yad asya eva trsnayah 
202. Anguttara, IV, p. 203; Udana, p. 56; Vinaya, II, p. 239. 

203. Cited from R. Gnoli, The Gilgit Manuscript of the Sanghabhedavastu, Roma 1977, 


pp. 137-138. (This ed. is in need of numerous corrections. ) 
204. TP, No. 5682, 289a-289b (also TP, No. 5409 with minor variants). 
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paunarbhavikya nandtragasahagatayas tatra tatrabhinandinya aSesapraha- 
nam pratinisargo vantibhavah ksayo virago nirodho vyupasamah astamgamah; 
tasya saksatkriyayat aryastango margo bhavayitavyah. duhkhantrodhagamint 
pratipad aryasatyam katamat? aryastango margah — tadyatha, samyagdrstih, 
samyaksamkalpah, samyagvak, samyakkarmantah, samyagajiwah, samyagvya- 
yamah, samyaksmrtih, samyaksamadhih; so *pi bhavayitavyah ... 


9. SL, 113-115. 


| yan dag Ita dan ’tsho dan rtsol ba dan | 

| dran dan tin ’dzin nag dan las mtha’ dan | 
| yan dag rtog nid lam gyi yan lag brgyad | 
| di ni zi bar bgyi slad bsgom par bgyi | 


| skye ’di sdug bsnal sred pa zes bgyi ba | 

| de ni ’di yi kun ’byun rgya chen te | 

| °di ’gog pa ni thar pa lags te lam | 

| de thob ’phags lam yan lag de brgyad lags | 


| de ltar ’phags pa’i bden pa bZi po dag | 

| mthon bar bgyi slad rtag tu brtson par bgyi | 
| pan na dpal gnas khyim pa rnams kyis kyan | 
| Ses pas non mons chu bo las brgal bgyi | 


11) No less celebrated but far more intricate is the Buddha’s 
teaching of the dvadasangapratiyasamutpada. The purpose of this for- 
mula is to explain the genesis (samudaya) of duhkha. The author 
himself spoke of it as the dharmo gambhiro gambhiravabhaso durdrso 
duravabodho ’tarkyo *tarkyavacarah suksmo nipunapanditavijnavedamyah ... — 
It is, so to speak, the ‘esoteric’ account of duhkhasamudaya.*° 
Ancient and modern attempts to interpret this enigmatic formula 
are not lacking. 7°© That it was a matter of deep concern to 


205. Gnolli, op.cit., p. 128; cf. Traité, p. 35, n. 2. — The two different canonical 
accounts of duhkhasamudaya are, in my view, not to be regarded as more or less 
inconsistent or incompatible. The former, or ‘exoteric’, is usually given to an 
audience unacquainted with the Buddha’s Dharma, the latter, or ‘esoteric’ to 
monks well versed in the Dharma. Thus they are simply expressions of the 
Buddha’s ‘upayakausalya’. 

206. See ref. in May, of. cit., p. 251, n. 1, and the late F. Bernhard: ‘Zur Inter- 
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Nagarjuna is seen most clearly in PK and SS. The significance of 
the principle of pratityasamutpada in its extended general sense 1s 
evident from all his writings. MK, XX VI and SL, 109-112 repro- 
duce the traditional list of the twelve nzdanas beginning with avidya, 
ending with duhkha. 


l. 

...1dam evam dvadasangam pratityasamutpadam anulomapratilomam vyavalo- 
kayan, yaduta asmin satidam bhavati, asyotpadad idam utpadyate — yadutavi- 
dyapratyayah samskarah, samskarapratyayam vijnanam, vijnanapratyayam 
namarupam, namarupapratyayam sadayatanam, sadayatanapratyayah spar- 
Sah, sparsapratyaya vedana, vedanapratyaya trsna, trsgapratyayam upadanam, 
upadanapratyayo bhavah, bhavapratyaya jatih, jatipratyaya jaramaranasoka- 
paridevaduhkhadaurmanasyopayasa ami bhavanti; evam asya kevalasya mahato 
duhkhaskandhasya samudayo bhavati; yaduta asminn asatidam na bhavati, 
asya ntrodhad idam nirudhyate — yaduta avidyanirodhat samskarantro- 


dhah ...2°’ 


2. SL, 109-111. 


| ma rig pa las las te de las ni | 

| rnam Ses de las min dan gzugs rab ’byun | 
| de las skye mched drug ste de dag las | 

| reg pa kun tu ’byun bar thub pas gsuns | 


| reg pa las ni tshor ba kun ’byun ste | 

| tshor ba’i gzi las sred pa ’byun bar ’gyur | 
| sred pas len pa bskyed par ’gyur ba ste | 

| de las srid pa srid las skye ba lags | 


| skye ba yod na mya nan na rga dan | 

| dod pas ’phons dan ’chi bas ’jigs sogs kyi | 
| sdug bsnal phun po Sin tu che byun ste | 

| skye ba ’gag pas °di kun ’gag par ’gyur | 


pretation der Pratityasamutpada-Formel’, WZKSO, XII-XIII, pp. 53-63. 
207. Gnoli, op.cit., p. 127. -—SL, 109-111 cited from TP, No. 5682, 289a (also TP, 
No. 5409 with insignificant variants). 
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iii) Nirvana was really nothing but duhkhanirodha, either with skan- 
dhas (= duhkha) remaining (sopadhisesanirvana) or without any skan- 
dhas remaining (nirpadhiSesanirvana), i.e. deliverance from future 
birth. This state of psycho-somatic peace may, however, be con- 
sidered from various conventional angles:?°8 

Psychologically it is klesaksaya barely different from the Stoic ideal of 
anmcG_eva. Thus SS, 221a cites Samyuktagama: ... dge slon dag khyed la 
mya nan las ‘das pa dan | mya nan las ’da’ bar ’gro ba’i lam bsad par 
bya’o \\ de la mya nan las “das pa gan Ze na \ "di Ita ste | "dod chags zad pa dan 
| Ze sdan zad pa dan | gti mug zad pa’o Il... cf. Samyutta, IV, p. 371: ... 
nibbanan ca vo bhikkhave desissami mbbanagamin ca maggam ... ragakkhayo 
dosakkhayo mohakkhayo ... 

Ontologically it is a world beyond samsara. SL, 105 alludes to the 
well-known passage from Udana, p. 80: ... atthi, bhikkhave, tad ayata- 
nam yattha neva pathavi na apo na tejo na vayo na akasanancayatanam na 
vinnanancayatanam na akincanhayatanam na nevasannanasannayatanam na- 
yam loko na paraloko na ubho candimasurtya. tatrapaham, bhikkhave, neva aga- 
tim vadami na gatim na thitim na cutim na upapattim; appatittham appavattam 
anarammanam evetam — esevanto dukkhassa ti. 


SL, 105. 

| tshul khrims dag dan Ses rab bsam gtan gyis | 
| mya nan ’das zi dul ba dri med pa’i | 

| go phan mi rga mi ’chi zad mi ’tshal | 

| sa chu me rlun ni zla bral thob mdzod | 


Eptstemologically (sometimes barely distinguished from the above- 
mentioned points of view) one may say that paramam ariyasaccam ya- 
didam amosadhammam nibbanam (Majyhima, III, p. 245, cf. YS, 35). 
Nevertheless it cannot be an object of the senses or of consciousness. 
Nagarjuna alludes to Digha, I, p. 223 in YS, 34 (q.v.) and RA, I, 
93-95.2° 7 


208. Cf. recently R. E. A. Johansson, The Psychology of Nirvana, New York 1970; 
G.R. Welbon, The Buddhist Nirvana and its Western Interpreters, Chicago 1968; 
J.W. Boyd: “The Theravada View of Samsara’, in Buddhist Studies in honour 
of Walpola Rahula, London 1980, pp. 29-43.—SL, 105 cited from TP, No. 5682, 
288b-289a (also TP, No. 5409 with slight variants). 

209. TP, No. 5658, 133a-133b. — Note that Pali sabbatopaha (v. PED, p. 448 
and Mayhima, I, p. 329) is rendered by Tib kun tu bdag po. But -paha is 
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vinnanam anidassanam anantam sabbatopaham 

ettha apo ca pathavi tejo vayo na gadhati 

ettha dighan ca rassan ca anum thulam subhasubham 
ettha naman ca rupan ca asesam uparuphati 
vinnanassa ntrodhena etth’etam uparujjhati 


| sa dan chu dan me dan rlun II rin thun phra dan sbom nid dan | 
| dge sogs nid ni rnam Ses su Il ’gag par ’gyur Zes thub pas gsuns | 


| rnam Ses bstan med mtha’ yas pa II kun tu bdag po de la ni | 
| sa dan chu dan me dan ni II rlun gi gnas thos ’gyur ma yin | 


| dir ni rin dan thun ba dan II phra sbom dge dan mi dge dan | 
| dir ni min dan gzugs dag kyan II ma lus par ni ’gag par ’gyur | 


iv) The initial ndana of duhkha (= skandha) is, as we saw, avidya, which 
is not merely lack or absence of knowledge but positively, amitra- 
vat, more or less a synonym of abhinivesa, drsti, kalpana or graha, (cf. 
e.g. Dhammasangam, p. 213 which Nagarjuna may have had in mind 
ad SS, 64, q.v.). It may have various objects (v. Dhammasangant, 
p. 190), and according to the Pratityasamutpadasutra (quoted Prasan- 
napada, p. 452, ad MK, XXIII, 1, q.v.) it also has a cause: ... avidya- 
pt bhiksavah sahetuka sapratyaya sanidana. kas ca bhiksavah avidyaya hetuh? 
ayontso bhiksavo manaskaro ’vidyaya hetuh. avilo mohajo manaskaro bhiksavo 
*vidyaya hetuh. (ity ato ’vidya samkalpaprabhava bhavatt). 

More specifically avidya is due to the four viparyasas (SS, 10, q.v.). 
The canonical passages are scarce, e.g. Anguttara, II, p. 52: ... anicce 
bhikkhave niccan tt sannavipallaso cittavipallaso ditthwipallaso, adukkhe 
bhikkhave dukkhan tt sannavipallaso cittavipallaso ditthivipallaso, anattani 
bhikkhave atta tt sannavipallaso cittavipallaso ditthivipallaso, asubhe bhik- 
khave subhan ti sannavipallaso cittavipallaso ditthivipallaso ... (cf. Vi- 
bhanga, p. 376; SL, 48; MK, XXIII, passtm; Kosa, V, p. 21 (ref:)). 

I venture to think that we here have a clue to one of the most 
puzzling apophthegms in the ancient canonical texts, viz. “Katyayanava- 
vada’ referred to MK, XV, 7 q.v. This sutra proposes to define sa- 
myagdrsti, cf. Samyutta, II, p. 17: ... dvayanissito khvayam Kaccayana loko 
yebhuyyena atthitan ceva natthitan ca. lokasamudayam kho Kaccayana yatha- 
bhutam sammappannaya passato ya loke natthita sa na hoti; lokanirodham kho 


surely -prabha as often in BHS. (Cf. also de Jong, Buddhist Studies, Berkeley 
1979, p. 49.) 
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Kaccayana yathabhutam sammappannaya passato ya loke atthita sa na hott ... 
sabbam atthitt kho Kaccayana ayam eko anto, sabbam natthits ayam dutiyo 
anto ...7'° 

These canonical extracts provided Nagarjuna with his fundamen- 
tal philosophical outlook: duhkha (= skandha) is due to avidya, which 
again is a result of the activity of the viparyasas. These four are, in the 
final analysis, founded upon the assumption of asti and naste. This 
dichotomy is, as it were, the ToM@toV Wevdos of the cycle of life 
(samsara) 7"! 

Nagarjuna arrived at this position from a desire to achieve a 
consistent exegetical result of his study of the Buddha’s doctrine 
recorded in the scriptures.”!* In the eyes of Nagarjuna the Buddha 
was not merely a forerunner but the very founder of the Madhya- 
maka system. It would be a rewarding task but also extend the 
limits of the present inquiry to consider to what extent his opinion 
was historically justified. 


v) Among the four viparyasas the third: anatmani atma iti is the 
gravest and most basic. It consists in a vikalpa which imposes a self 
(ahamkara, Tib. bdag tu ’dzin pa) upon the five skandhas taken 
collectively or separately. It is also called satkayadrsti and may as 
such take twenty different forms (cf. SL, 49 and ref. Traité, p. 737, 
n. 3). RA, I, 31-35 has its counterpart Samyutta, III, p. 105:213 


l. 

... seyyathapi avuso Ananda itthi va puriso va daharo yuva mandanakajatiko 

adase va parisuddhe pariyodate acche va udakapatte sakam mukhanimittam 

paccavekkhamano upadaya passeya no anupadaya, evam eva kho avuso Ananda 

rupam upadaya asmiti hoti no anupadaya ... vedanam ... sannam ... samkhare 
. vinnanam upadaya asmiti hott no anupadaya ... 


210. For further references and a discussion of this passage see Hobogirin, s.v. 
Chudo, especially p. 459. Also Dhammasangant, p. 16. 

211. Cf. YS, 1; MK, XV, 10; RA, I, 38 etc. — See also the discussion about the 
fourteen avyakrtavastunt in Murti, of. cit., pp. 36-54. Also May, op. cit., p. 277, 
n. 1015.— In the final analysis they are based on the assumption ofastz or nastt. 

212. This is quite decisive. Nagarjuna is not a ‘free-thinker’ but primarily a 
Buddhist patriarch with uncompromising faith in the Dharma, cf. BS, 61-62; 
123-127. 

213. Cf. BV, 61-62; PK, 5. 
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2. 
yathadarsam upadaya svamukhapratibimbakam | 
drsyate nama tac cava na kim cid apr tattvatah \\ 


ahamkaras tatha skandhan upadayopalabhyate | 
na ca kim cit sa tattvena svamukhapratibimbakam \\ 


evamvidharthasravanad dharmacaksur avaptavan | 
aryanandah svayam cawa bhiksubhyo *bhiksnam uktavan \\ 
(skandhagraho yavad asti tavad evaham ity api | 
ahamkare sati punah karma janma tatah punah \\) 


3. 

. rupam natma rupavan napi catma rupe natma natmani rupam ... evam 
yavad vijnanam natma vijnanavan natma vijnane natma natmani vijnanam iti 
... tatha anatmanah sarvadharma iti ...214 


4. 


SL, 48-49. 

| mi ni yan dag nid du mi bde 2in | 

| mi rtag bdag med mi gtsan rig par bgyi | 
| dran pa ne bar ma gzag rnams kyis ni | 

| phyin ci log bzir Ita ba ’phun bkrol ba | 


| gzugs ni bdag ma yin Zes gsun ste bdag | 

| gzugs dan Idan min gzugs la bdag gnas min | 
| bdag la gzugs mi gnas te de bzin du | 

| phun po lhag ma b2i yan ston rtogs bgyi | 


vi) Ancient Buddhism — and Hinayana — denied the existence of a 
permanent atman. Instead it acknowledged the five skandhas which, _ 
like all other phenomena (dharma) are characterized by three laksa- 
nas, viz. anitya, duhkha and anatman. Mahayana went further: In the 
final analysis the skandhas are no less illusory than the notion of an 
atman. Though this was scarcely in accordance with the stage of 


214. Sanskrit Prasannapada, p. 355; Subhasttasamgraha (ed. Bendall), p. 394; 
Dhammasangan., p. 220; Mahavyutpatti, § CCIX.— The following verses SL, 48- 
49 quoted from TP, No. 5682, 285b (also TP, No. 5409 without significant 
variants). 
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development reached in the ancient sutras they nevertheless adum- 
brated the advent of Mahayana, above all in the pregnant stanzas of 
Samyuktagama on which BV, 12-13 (q.v.) are based.?!° 


phenapindopamam rupam vedana budbudopama | 
maricisadrst samjna samskarah kadalnibhah | 
mayopamam ca vijnanam uktam adityabandhuna || 


evam dharman viksamano bhiksur arabdhaviryavan | 
diva va yadi va ratrau samprajanan pratismrtah | 
pratividhyet padam Santam samskaropasamam Sivam |\ 


c) Buddhist: Mahayana 
Despite an increasing number of modern contributions to the study 
of Mahayana sutras our knowledge of the historical origins of this 
developed form of Buddhism still remains meagre and fragmentary 
and will, for all one can say, do so for decades to come.*!® For- 
tunately this circumstance barely has any decisive effect upon our 
understanding of Nagarjuna as an exponent of Mahayana.*!’ On 
the contrary, the fact that he is the first individual known to have 
collected the sutras of the new school and systematized their 
teachings provides us not only with a terminus ante quem for more 
than three scores of sutras but also with valuable textual and 
exegetical materials. As we have seen Nagarjuna’s SS is a collection 
of extracts culled largely from sutras belonging to Mahayana. In 
addition CS and BS contain numerous allusions to, or even quota- 
tions from, these texts.718 

In general, one may conclude that Nagarjuna was thoroughly 
conversant with the ancient Tripitaka as well as the more recent 


215. Frequently cited, here from Prasannapada, p. 41. On Sunyata in the ancient 
sutras v. Traité, pp. 1079-1081; 2140-2144 (with ref.). Pali, Samyutta, III, p. 
142. — Cf.above all Aksayamatinirdesa, Bu fol. 125 a 6-126 a 6. 

216. Very useful is H. Nakamura: ‘A Survey of Mahayana Buddhism with 
bibliographical Notes. Part I: Mahayana Sutras’, in The Journal of Intercultural 
Studies, III, pp. 60-145. Speaking of Har Dayal, The Bodhisattva doctrine in 
Buddhist Sanskrit literature, Nakamura says: ‘Probably the best critical study of 
the textual evidence dealing with the career of the Bodhisattva.’ I agree. 

217. It would, of course, be interesting to pose the question: Is Nagarjuna a 
faithful exponent of Mahayana? But it is impossible to answer it at present. 

218. I have done my best to locate these but much remains to be done. 
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developed sutras of Mahayana. Without ever breaking radically 
with the ancient tradition these scriptures launched new ideas 
about the nature of the world (Sunyata) and the foundation of 
ethical behaviour (karuna), and in Nagarjuna they found a staunch 
supporter. 

The main source of inspiration for his magnum opus, MK, with the 
subtitle Prajna, is that group of Mahayana scriptures commonly 
known as Prajnaparamitasutras.*!? As Yasunori Ejima puts it: ‘The 
Madhyamaka-karika starts with and aims at nothing other than 
prajnapararamita or perfect wisdom.’ ?*°Nagarjuna’s ipsissima verba 
prove that of these texts he knew at least Astasahasrika, Saptasatika 
and Vajracchedika.?*' 

If one were to condense the tenets of the Prajnaparamita litera- 
ture into a few sentences it would perhaps amount to this: Their 
view of the world is that fundamentally all phenomena (dharma) are 
void of substance, i.e. illusory or empty. Their view of the individual is 
that as a bodhisattva gradually recognizing this fact one should, 
accordingly, live in the equanimity of universal emptiness, and, at 
the same time, through compassion, devote oneself to the task of 
liberating all other beings without scorning any means for the 
achievement of that ideal (upayakausalya) .?** 

Naturally, in the course of time, the deepened conception of the 
world led to novel developments within the field of ontology and 
epistemology. The widened view of the human situation likewise 
inspired a flourishing movement in the field of religion and ethics. 
All this gave room for the work of independent thinkers, and for 


219. In this field we are indebted to the work of the late Edward Conze, v. his 
useful bibliography in The Prajnaparamita Literature, Tokyo 1978. See also L. 
Lancaster (ed.), Prajnaparamita and related systems. Studies in honor of Edward 
Conze, Berkeley 1977. 

220. Y. Ejima, Chugan-shiso no tenkai, Bhavaviveka kenkyu, Tokyo 1980, p. 495. 

221. He quotes from these in SS, v. the list nos. 36, 47 and 63. 

222. Cf. Conze’s summary, loc. cit., p. 15: ‘The thousands of lines of the Prajnapa- 
ramita can be summed up in the following two sentences: 1) One should 
become a Bodhisattva (or Buddha-to-be), i.e. one who is content with 
nothing less than all-knowledge attained through the perfection of wisdom 
for the sake of all living beings. 2) There is no such thing as a Bodhisattva, or 
as all-knowledge, or as a ‘being’, or as the perfection of wisdom, or as an 
attainment. To accept both these contradictory facts is to be perfect.’ Cf. ibid. 
for ‘new ideas’ in these sutras (tathata, upayakausalya and punyaparinamana). 
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this reason it often proves advantageous to centre the study of 
Mahayana around its individual representatives. 

Here, however, we must confine our investigation to Nagarjuna 
himself. Several passages in RA show that he was well aware of 
the features distinguishing the large yana from the less comprehen- 
sive one, and moreover, of the sustained opposition aroused by the 
prevalence of such divergences.?? 


1) First of all Mahayana and Hinayana differ in their outlook 
of the world. They both endorse Sunyata as a fundamental 
feature of existence (one of the three Jaksanas) preached by the 
Buddha. But according to Mahayana this term indicates ‘non- 
origination’ i.e. the fact that all phenomena lack svabhava, whereas 


Hinayana simply takes it as a synonym of impermanence (similarly 
MK, XIII, 3-4ab, q.v.): 


IV, 86ab. 
anutpado mahayane paresam sunyata ksayah | 


1i) The ancient scriptures do not mention concepts specific to 
Mahayana such as the vows for enlightenment (pragzdhana), the 
bodhisattva’s practice (carya) of the paramitas, his dedication of the 
merit thus achieved (funyaparigamana) and his extraordinary powers 
(adhisthana, cf. BHSD, s.v.). Therefore they do not provide sufficient 
guidance for the achievement of bodhz: 


IV, 90-9lab. 
na bodhisattvapranidhir na caryaparinamana | 
uktah Sravakayane *smad bodhisattvah kutas tatah \\ 


adhisthanani noktani bodhisattvasya bodhaye | 


Nor do the ancient texts speak of a bodhisattva’s perseverance 
(pratistha = prasthana, cf. Bodhicaryavatara, 1, 15) in his bodhicarya: 


IV, 93. 

bodhicaryapratisthartham na sutre bhasitam vacah | 
bhasitam ca mahayane grahyam asmad vicaksanaih \\ 

223. See below and BS, 24-27. Cf. Har Dayal, op.cit., pp. 1-29. 
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Moreover, the notion of punya- and jnanasambhara characteristic of 
Mahayana is still an object of critique or neglect on the part of the 
adherents of Hinayana: 


IV ,67. 
bodhisattvasya sambharo mahayane tathagatath | 
nirdistah sa tu sammudhath pradvistats caiva nindyate \\| 


IV, 83. 
puunyajnanamayo yatra buddhair bodher mahapathah | 
deSitas tan mahayanam ajnanad vai na drsyate \\ 


Due to his sense of “human responsibility’ (karunya) a bodhisattva 
abstains from entering nzrvana in order to help other living beings to 
obtain bodhi (cf. RA, IV, 66). This is the very core of Mahayana ethics 


and to abuse it can only be considered a sign of mental depravity: 


IV, 78-79. 

karunapurvakah sarve nisyanda jnananirmalah | 
ukta yatra mahayane kas tan nindet sacetanah \\| 
atyaudaryatigambhiryad visannair akrtatmabhih | 
nindyate *dya mahayanam mohat svaparavairibhih \I| 


The eight stages of spiritual progress in Sravakayana do not reach 
as far as the ten bhumis in Mahayana.?** The former lead to arhattva, 
the latter to buddhatva. 


V, 40. 
yatha Sravakayane ’stav uktah Sravakabhumayah | 
mahayane dasa tatha bodhisattvasya bhumayah \I 


iii) Despite such divergencies one should not simply discard Srava- 
kayana as useless or unorthodox. On the contrary, this yana should 
be regarded as preliminary to the great yana. It addresses itself to 


224. The eight Sravakabhumis refer to the eight aryapudgalas, v. Samyutta, V. p. 
202. For these stages and their relationship to the bhumis of Mahayana v. 
Suramgamasamadhisutra, pp. 246-251. 
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those Buddhists whose moral and intellectual faculties are still at an 
inferior stage of development. 


IV, 94-96. 
yathaiva vaiyakarano matrkam afi pathayet | 
buddho ’vadat tatha dharmam vineyanam yathaksamam \| 


kesam cid avadad dharmam papebhyo vinivrttaye | 
kesam cit punyasiddhyartham kesam cid dvayanisritam \\| 


dvayanisritam ekesam gambhiram bhirubhiganam | 
Sunyatakarunagarbham kesam cid bodhisadhanam | 


This accounts for the fact that the Buddha often varied his 
teachings according to his audience and circumstances (cf. BV, 
98-99; MK XVIII, 6 & 8; YS, 33). But this is merely a pedagogical 
device. Therefore, in reality, there is only one single yana as Sra- 
vaka- and Pratyekabuddhayana are comprised in Mahayana (cf. 


SS, § 10).225 


IV, 88. 
tathagatabhisandhyoktany asukham jnatum ity atah | 
ekayanatriyanoktad atma raksya upeksaya \| 


II. Nagarjuna’s philosophical system 


The variety of Nagarjuna’s authentic writings in regard to style, 
themes and philosophical profundity is certainly undeniable. To be 
sure, one cannot quite rule out the possibility that such diversities 
are to some extent to be accounted for by assuming personal mo- 
tives, such as shift of interests or development of thinking. However, 
apart from the fact that SS and VV certainly were written later than 
MK, no means of establishing a relative chronology in his author- 
ship are at our disposal. In my view the decisive reasons for the said 


225. On ekayana, see Siddhi, p. 673 and p. 724 (the verses translated here are from 
Candrakirti’s Trifaragasaptati, 45-47!). Ref. in Mahayanasamgraha, p. 63*; 
Vimalakirtinirdesa, p. 214, n. 144. Also F. Kotatsu: ‘One vehicle or three’, //P, 
III, pp. 79-166. — On upeksa, see Aksayamatinirdesa, Bu fol. 140 b 1-141 b 6. 
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variety of Nagarjuna’s writings is to be sought in the author’s 
desire, as a Buddhist, to address himself to various audiences, at 
various levels and from various angles. This motive would of course 
be quite consistent with the Mahayana ideal of upayakausalya (cf. BS, 
17). Thus MK, SS and VV were intended to be studied by philo- 
sophically minded monks. VP was written as a challenge to Natya- 
yikas. YS, VS and PK are contributions to Buddhist exegesis. CS is 
a document confessing its author’s personal faith in the Buddha’s 
desana, while SS, BV, BS, SL and RA on the whole addressed them- 
selves to a wider Buddhist audience, monks as well as laymen. 

I will thus take it for granted that Nagarjuna never changed his 
fundamental outlook essentially, and, accordingly, look upon his 
writings as expressions of an underlying unity of thought conceived 
before he made his début in writing. 

SL is the most ‘elementary’ of Nagarjuna’s writings. It was com- 
posed in order to arouse the reader’s interest in the values of 
Buddhism in general (1). With the exception of a few stray allusions 
there is nothing here that an adherent of Sravakayana would be 
inclined to disavow. It mainly consists of injunctions enjoined on 
laymen (cf. 118). Nagarjuna’s remaining works were written from the 
higher level of Mahayana and we must probably take it for granted 
that he assumed his readers to be well versed in the fundamentals of 
the Tripitaka.??° 

The career of a bodhisattva, i.e. a grhastha or a pravrajita devoted 
to the ideals of Mahayana is inaugurated the moment he forms the 
bodhicitta setting his mind on enlightenment. Now he does not 
merely seek his own mrvana (= kleSaskandhanirodha) but yearns for 
the bodhi of himself as well as all other beings. Thus he exhibits a 
sense of human responsibility, or compassion (karuna) virtually 
foreign to Hinayana. Intellectually he will remain satisfied with 
nothing less than the omniscience of a Buddha.??’ 

The first manifest expression of a bodhisattva’s new attitude is his 


226. Thus MK and SS cannot be read without a basic knowledge of Abhidharma. 
Verses such as RA, III, 35; BS, 62, 97, 119, 147; SL, 27 and 53 etc. 
presuppose the reader’s acquaintance with some of the sutras. RA, V, 34 and 
SL, 53 refer to Vinaya rules. 

227. On bodhicitta, Har Dayal, op.cit., pp. 50-79; BV, passim; RA, II, 74-75; Siddhi, 
p. 727; A. Bareau in Die Religionen Indiens, Stuttgart 1964, p. 147 (with ref. p. 
146, n. 3). 
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regular performance of the so-called anuttara puja, or the bodhicittot- 
padavidhi. RA, V, 65-87 thus enjoins a bodhisattva to declare his 
Saranagamana, pujana, padadesana, adhyesana, yacana, bodhicittotpada and 
punyaparinamana three times a day in front of a buddhapratima, a stupa 
or any other sacred object.?° 

The purpose of this rite is to remind the bodhisattva of the lofty 
ideals to which he has obligated himself. ‘Thus a bodhisattva embarks 
on Mahayana by declaring his lofty aspirations (pranidhana) there- 
by, as it were, swearing his allegiance to its principles. 

But pious promises and solemn vows will not do. In order to 
become a buddha a bodhisattva must personally collect the moral and 
intellectual outfit (sambhara) conducive for bodht. In due course an 
anantapunyasambhara will endow him with a Buddha’s physical body 
(rupakaya) adorned with the remarkable thirty-two mahapurusalaksanas 
and the eighty anuvyanjanas, whereas an anantajnanasambhara will 
bring him in possession of the inconceivable dharmakaya. ‘These two 
bodies constitute buddhahood.??? 

But before the bodhisattva finally becomes a buddha he must, as 
said, fulfil the two sambharas for bodht. This is done by practising the 
S1x paramitas in a spirit of karuna, viz. dana, Sila, kganti, virya, dhyana 
and prajna (cf. SL, 8).?3° 

In RA, V, 36-38 Nagarjuna briefly defines the ‘perfections’ and 
states their respective effects: “Liberality (dana) is to surrender one’s 
own goods (svartha), good morals (sila) are actions beneficial to 
others (parahita), patience (ksanti) is to renounce anger (krodha), 
energy (vzrya) is to strive for merit (Subhaparigraha); trance (dhyana) is to 


228. RA, V,65. See also note to BS, 48. Recently B. C. Beresford has translated the 
Tnskandhakasutra (cf. Upalipariprccha, p. 107, n. 4) in his Mahayana Purification: 
The Confession Sutra and the practice of Vajrasattva, Dharamsala 1978. This book 
includes excerpts from BodhyapattideSanavrtti (TP, No. 5506) ascribed to 
Nagarjuna. Even if the authorship of this very interesting commentary 
remains questionable, there can be no doubt that it originated in the ‘circle’ 
of early Madhyamaka. It is closely related to Matrceta’s SugatapancatrimSat- 
stotra and other early texts on bodhisattvavidhi, e.g. Bodhyakarapranidhana (TP, 
No. 5930) also ascribed to Nagarjuna. (It would certainly prove a rewarding 
task to deal with all these early ritual texts collectively.) 

229. RA, III, 12-13.—On the mahapurusalaksana v. RA, II, 76-96; Traité, pp. 271281 
(with ref.). For the anuvyanjanas, see the list in Mahayanasamgraha, pp. 56*-58* 
and the ref. ibid., p. 54*; Konow (1941), pp. 57-81. 

230. On the paramitas, Har Dayal, op.cit., pp. 165-269; Traité, pp. 650-1113; Siddhz, 
pp. 620-638. 
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be concentrated without passions, insight (frajna) is to ascertain the 
true meaning (satyarthaniscaya), compassion (krpa) is an attitude 
(matt) which is the same (ekarasa) toward all living beings (sattva), 
namely love (Karuna). From dana comes enjoyment (bhoga), from sila 
happiness (sukha), from ksanti grace (kanti), from virya brilliance, 
from dhyana peace (Santi), from mati (= prajna) liberation (muktz), and 
from krpa success in all matters (sarvartha).’?3! — According 
to RA, IV, 81-82, mahayanartha is this: dana and Sila are performed 
parartha, ksanti and wirya are svartha, dhyana and prajna are moksartha. 

The practice of these perfections is tantamount to bodhisambhara. 
According to a later source dana, Sila and ksanti are thus equivalent 
to punyasambhara, while dhyana and prajna amount to jnanasambhara 
whereas virya is ‘a mutual friend’ (gnis ka’t grogs) .237 

It would indeed be possible to read BS, SL and RA as expositions 
of these paramitas and understand virtually any verse as an instance 
of one or more of these. This, however, I will leave for the reader 
himself to undertake. 

The gradual process of development which a bodhisattva under- 
goes practising the paramitas and a large number of other moral and 
intellectual virtues is minutely depicted in a number of Mahayana 
texts. According to the scheme of Dasabhumikasutra which is the 
authority followed by Nagarjuna (and later Madhyamikas) in this 
respect, a bodhisattva must ascend through ten spiritual stages 
(bhumi) before he finally achieves buddhatva.?>> An abstract of the ten 
bodhisattvabhumis is given RA, V, 41-61: ‘The first is Pramudita [so 
called] since the bodhisattva rejoices as he abandons the three samyo- 
janas and is born in the Tathagatagotra. By ripening this his danapara- 
mita becomes eminent. He shakes one hundred Jokadhatus and be- 
comes an emperor of Jambudvipa. The second is called Vimala because 
the ten kinds of physical, vocal and mental karma are stainless since 
he naturally abides by them. By ripening this s/aparamita becomes 


231. TP, No. 5658, 149a-149b; cf. the quotation in Tarkajvala referred to above n. 
156. 

232. Commentary to BV, 96 (TP, No. 2694, 480b). 

233. On the ten bhumis see, above all, Har Dayal, op.cit., pp. 270-291; Seddhi, pp. 
721-742; Traité, pp. 2372-2445; Suramgamasamadhisutra, pp. 155-158. 
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eminent. He becomes an altruistic cakravartin, a glorious master of 
the seven ratnas. He is an expert in making living beings avoid bad 
morals. The third bhumi is [called] Prabhakar because the peaceful light 
of jnana arises as dhyana and abhiyna arise and raga and dvesa are com- 
pletely extinguished. By ripening this he controls [the paramitas of] 
ksanti and virya. Being a clever mahendradevanam he resists kamaraga. The 
fourth is called Arcismah because the light of samyagjnana arises as he 
cultivates all the bodhipaksyas eminently. By ripening this he be- 
comes a devaraja of [the gods of] Suyama. He is a master in subduing 
the attacks of satkayadrsti. The fifth [is called] Sudurjaya because it is 
very difficult for any of the Maras to gain power as he becomes skilled 
in understanding the profound meaning of the aryasatyas etc. By 
ripening this he becomes a king of the gods residing in Tusita. He 
repudiates the foundations of klesa [and] drsti of all the tarthakaras. 
The sixth is called Abhtmukhi because he faces the buddhadharmas as 
by cultivating samatha and vipasyana he advances to obtain nirodha. 
By ripening this he becomes a king of the gods [of] Sunirmana. 
Being invincible by Sravakas he pacifies those who have adhimana. 
The seventh [bhumi is called] Duramgama because it has passed far 
beyond calculation since moment by moment he there enters nzro- 
dhasamapatt:. By ripening this he becomes a master of the VaSavartin 
gods. Having realized the aryasatyas be becomes an acaryamahanrpa. 
Likewise the eighth [also called] Kumarabhumi, is Acala because 
it is fathomless. It is also [called] Acala because the gocara of body, 
speech and mind is acintya. By ripening this he becomes Brahma, a 
master of a thousand [worlds]. He cannot be matched in arthaniScaya 
by Arhats and Pratyekabuddhas etc. The ninth bhumi is called 
Sadhumatt. Here, like a crown-prince, he has a fine intellect by 
obtaining the pratisamuids. By ripening this he becomes Brahma, a 
master of two thousand [worlds]. He cannot be surpassed by Arhats 
etc. in questions concerning the attitudes of living beings. The tenth 
is Dharmamegha because the rain of saddharma falls as the bodhisattva 
is consecrated with the light by the Buddha. By ripening this he 
becomes a master of the Suddhavasa gods. A lord of infinite jnana he 
is a supreme mahesvara. Thus these ten are celebrated as_ the 
bodhisattvabhumis ...". Subsequently the bodhisattva becomes a buddha 
(tbid., 61-64). 

The majority of Nagarjuna’s writings - MK, SS, VV, YS, CS, 
BV and VP — centre upon one single paramita, viz. that of prajna. 
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This is above all an outcome of Nagarjuna’s innate philosophical 
inclination, but it is also a natural consequence of the fact that 
prajnaparamita is considered the most important of all the paramitas 
(cf. BS, 5-7; RA, I, 5). It will therefore be reasonable to subject it to 
closer consideration.?34 

Traditionally prajna is claimed to exhibit three degrees: one of 
Srutt, one of cinta and one of bhavana. The first consists in the correct 
understanding of the scriptures (agama). As far as the writings of 
Nagarjuna are concerned SS, PK, SL etc. are designed to serve 
that need. The second is tantamount to well-reasoned appraisal of 
what one has learned from one’s study of the scriptures. These two 
kinds of prajna are thus of a discursive or rational order and serve a 
most practical purpose, i.e. a correct understanding of Buddhist 
dogma. The third mode of prajna gradually unfolds itself by means 
of bhavana and is based on the former two. It consists in meditating 
upon the results of one’s learning and understanding so as to realize 
them for oneself and integrate them in one’s personality.?*> 

Taking it for granted that his reader is conversant with this grada- 
tion Nagarjuna does not spend many words discussing prajna in the 
abstract but instead employs it in its current sense of analytical 
understanding, or ‘intellect as conversant with general truths’ 
(PED s.v. panna, q.v.). However, his dialectical writings — especially 
MK, SS and VV, which may in fact be regarded as exercises in the 
application of this paramita — vividly display how he assigns a new 
and major role to prajna. Now prajna is not merely the analytical 
faculty which allows us to determine the /aksanas and the svabhava of 
dharmas at the vyavahara level with certainty but it is the mediator 
which conveys its adept from a world of appearance (samurti) to one 
of absolute reality (paramartha). Here the deep impact the Prajnapa- 
ramita texts exerted upon Nagarjuna is unmistakable. So to Nagar- 
juna prajna is at the outset a critical faculty constantly engaged in 
analysing the more or less common-sense notions presented to it by 
tradition or experience. The more it penetrates them and ‘loosens 
them up’ the more their apparent nature vanishes and in the final 
analysis their true nature turns out to be ‘empty’, i.e. devoid of 


234. On the relationship between prajna and the other paramitas, cf. Murti, op.ctt., 
p. 267 and pp. 209-227; Traité, pp. 2365-2371. 

235. See n. 201 above; Vimalakirtinirdesa, pp. 420-425; Bhavanakrama I (ed. Tucci), 
pp. 198-205; Pancaskandhaprakarana (my ed.), pp. 16-27; Ratnapradipa, VII. 
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substance, or simply illusory as it cannot really be determined as A 
or, for that matter, non-A. At this stage prajna has also brought its 
own raison d’étre to an end: by analysing its objects away it has also 
deprived itself of an objective support (arambana etc.).?3° 

At this moment the analytical understanding suddenly shifts into 
an intuitive jnana which has Sunyata as its ‘object’, 1.e. which has no 
object. The culmination of prajna, then, is jnana, or intuitive insight 
into reality (tattva) beyond the duality of astt and nasti. This jnana is 
also the suspension of avidya which, as we have seen, in the final 
analysis is based on the wrong assumption of existence and non- 
existence etc.237 

Bodhisattvas who are still far from buddhahood may enjoy occa- 
sional glimpses of tattva-since their prajna has not yet achieved the 
perfectibility of a paramita. It is only a buddha who has perfected the 
dhyana- and prajnaparamita, i.e. jnanasambhara so that he is in the 
unremitting possession of tattvajnana. He is the only one to whom the 
epithet sarvajna applies for he experiences the samata of all dharmas, 
their funyata. He knows them all to be the same.??8 

The development of the paramitas must in other words come 
about gradually. Again and again one must apply one’s prajna to the 
‘facts’ of experience and tradition. This necessity accounts for the 
circumstance that Nagarjuna’s dialectical writings are so replete 
with ‘repetitions’ of what is essentially a very simple principle 
indeed. — Let us therefore turn our attention to the stage where 
prajna plays the principal role. 

All conscious beings find themselves living in an extended world 


236. As Aryadeva puts it (Catuhsataka, VIII, 5): bhavah samdehamatrena jayate 
jarjarnkriah, (°...a bit of critical sense ...’). I cannot refrain from giving 
Dharmakirti’s celebrated verse to the same effect (Pramagavarttika, II, 
209): yatha yatharthas cintyante vistryante tatha tatha (To the ref. given in Miya- 
saka’s ed. may be added: Madhyamakalamkaravrtti, TP, No. 5285, 65b; Syadva- 
damanjan (ed. Dhruva), p. 117; Siddhiviniscayatika (ed. Jain), p. 92; Nyayava- 
taravivrti (ed. Upadhye), p. 31 (printed as prose!). 

237. Cf. on jana in Nagarjuna: samyagjnana (YS, 10; RA, II, 22); jnanacaksus (YS, 
54; CS, I, 1); vivtktajnana (CS, I, 1); asamajnana (CS, III, 1); tattvaynana (CS, 
ITI, 19; 47); Ssunyatajnana (BV, 90). See also MK, X XVI, 11; XVITI, 12; BS, 
46. For (a-)parijnana, YS, 4, 6, 47, 48; RA, I, 28, 39; II, 22 etc. — Hobogirin s.v. 
Chie. 

238. Traité, pp. 1743-1755; Hobogirin s.v. Byodo (samata); Vimalakirtinirdesa, passim; 
RA, I, 74; II, 6, 8. 
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of plurality (prapanca). Only the Buddha is beyond prapanca.??? Now, 
from the common Buddhist outlook we cannot really distinguish 
between an ‘objective’ and a ‘subjective’ world, we cannot really 
isolate ‘facts’ from ‘judgments’. This is a most decisive point which 
should not be left out of account.?*° For this reason prapanca also 
means our expansion of the world, or, as one might say, the world 
presented to us in and by language. The very modus operandi of 
prapanca is vikalpa, usually to be translated as ‘discursive or con- 
ceptual thinking’ but occasionally also ‘objectively’ as ‘distinctions, 
differences’ and the like. Vikalpas differentiate the world of prapanca 
into something which is said to exist (astati) and something which is 
said not to exist (nastitz) and hypostatise these respectively as being 
(bhava) and non-being (abhava). These again entail the heresies of 
Sasvata- and ucchedadarsana. These are the basic conscious functions 
of mind. Subsequently we form ideas (samkalpa), assumptions (pari- 
kalpa), opinions (kalpana), theories, or dogmas (drstz) etc., and this in 
the end is tantamount to duhkha. All of them are ultimately based on 
the uncritical acceptance of being (bhavabhyupagama, cf. YS, 46).**! 

Now prajna performs its task in the systematic intellectual 
endeavour to demonstrate that the jala of prapanca is empty, that it 
lacks ‘objective’ foundation (cf. YS, 25-27 etc.). This is achieved by 
bringing to light that ast2 and nasti hypostatised by the activity of 
vikalpa do not appertain to reality (tattva). 

Before we see how prajna faces its task the categories in which 
vikalpa operates must be ascertained. The things (bhava) and con- 
ceptual phenomena (dharma) assumed to exist are necessarily con- 
ceived in terms of hetu/phala, purva/apara/saha, karaka/kriya/karma/ 


239. On prapanca May, op. cit., p. 175, n. 562; L. Schmithausen, Der Nirvana-Abschnitt 
in der ViniScayasamgrahani der Yogacarabhumih, Wien 1969, pp. 137-142. 

240. This ambiguity is decisive in key words such as artha (‘object’ or ‘meaning’), 
upalabdhi (‘exist or ‘perceive’), prapanca (‘the universe’ or ‘language’), satya 
(‘reality or ‘truth’), sad (‘real’ or “good’), sambhava (‘occurrence’, ‘possibil- 
ity’) etc. to mention only a few at random. — I think that, in a certain sense La 
Vallée Poussin was quite right when he claimed: ‘Indians do not make a clear 
distinction between facts and ideas, between ideas and words, they never 
clearly recognized the principle of contradiction.’ (quoted in de Jong’s review 
in JIP, I, p. 401, q.v.). — On the other hand this need not always be a 
drawback! — Cf. also the most interesting book by the late R. E. A. Johansson, 
The Dynamic Psychology of Early Buddhism, London 1979. 

241. On pari-, vi- and sam-kalpayati etc. see May, op.cit., p. 64, n. 64. 
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karana, laksya/laksana, sva/para, dirgha/hrasva, eka/aneka (i.e. samkhya) 
etc. In short, human understanding invariably presupposes some 
kind of spatial, temporal or causal relationship.?*? 

At the very base of any specific relationship lies the principle of 
identity (ekatva) and difference (anyatva). Without assuming this 
dichotomy no language, no rational discourse, no world — in a word, 
no prapanca is possible.?*3 

Now, what Nagarjuna simply wants to demonstrate is that strict- 
ly speaking (7.e. paramarthatah) not a single bhava or dharma can be 
conceived either as ‘one’ (eka), i.e. as an independent unity, or as 
‘other’ (anya), i.e. as absolutely independent of its correlate (cf. MK, 
II, 21). Why not? Because, obviously, the assumption that anything 
is eka or anya faces endless absurdities when confronted with the 
relentless demands of logic (yuktz) or experience (upapatti/sambhava). 
It would be of little avail to depict how easy it is for Nagarjuna to 
demonstrate the inherent conflict in discursive thinking (‘reason’) 
as none of the correlates in the above-mentioned categories can be 
taken as eka or anya — who would e.g. maintain that long and short 
were identical — or absolutely independent! MK, SS and VV show 
this at length and anyone could — and should, if he follows Nagar- 
juna’s advice about getting rid of all vkalpas — multiply the instances 
ad infinitum.7*4 — From this it seems clear that the constructions of 
vikalpa do not point to any tattva, and I think that in this perspective 
the meaning of terms like niralamba, analaya, nirasraya, anaspada, 
Sunya, vivikta etc. also becomes intelligible. It simply means that 
there really is no dharma or bhava to fix one’s mind upon as support. 
— By pointing out that nothing within the domain of experience can 
be conceived in and by itself independently of something else, Na- 
garjuna merely intends to call attention to the fact that nothing has 


242. This list is culled from MK, SS, passim, and the ‘table of categories’ given RA, 
I, 91-92, q.v. 

243. Cf. MK, IT, 21 (quoted below); also CatuhSataka, XIV, 19: tasya tasyatkata nasti 
yoyo bhavah pariksyate \na santi tenaneke ’pi_yenatko *pi na vidyate \\. (Often cited in 
later literature). Similarly Pramanavarttika, II, 360: bhava yena nirupyante 
tadrupam nasti tattvatah | yasmad ekam anekam va rupam tesam na vidyate \|.— Ejima, 
op.cit., p. 254. | 

244. See the exhortations occurring at intervals in MK (but not in any of the 
author’s other works!): III, 8; IV, 7; VIII, 13; X, 15 and XIX, 4 (note that 
the verses Prasannapada, p. 384 already appear in Prajnapradipa ad loc.!). 
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svabhava (or, of course, parabhava etc., cf. MK, XV, 3).74° He dis- 
plays the absurdities inherent in the assumption of bhava of any kind 
whatsoever. Instead of taking things in terms of ast2 and nasti one 
should become aware that all ‘entities’ are pratityasamutpanna, with- 
out, however, committing the fallacy of conceiving pratityasamutpada 
as a fact in and by itself. Transcending ast and nastz it is not appre- 
hensible but elusive like phantoms, mirages and dreams, or, to use 
a term often employed in Mahayanasutras: things are simply anut- 
panna.** 

From later Madhyamaka sources we learn that there are four 
main arguments (mahahetu) in support of anutpada.**’ As each of 
these is already applied by Nagarjuna himself it will be convenient 
to advance them here: 


1. catuskotyutpadapratisedha — which demonstrates that there is no 
subject of origination. Examples of this are provided by SS, 4; CS, I, 
13; III, 9; MK, XII, 1 and I, 6-7: 


naivasato naiva satah pratyayo *rthasya yujyate | 
asatah pratyayah kasya satas ca pratyayena kim || 


na san nasan na sadasan dharmo nirvartate yada | 
katham nirvartako hetur evam sati hi yujyate \\ 


2. vajrakana — which demonstrates that there is no source of origina- 
tion. See MK, XXI, 12-13; CS, I, 13; III, 9. But MK, I, | affords 


the classical instance: 


na svato napi parato na dvabhyam napy ahetutag | 
utpanna jatu vidyante bhavah kva cana ke cana |! 


3. ekanekaviyoga — showing that things cannot be established since 
they cannot be conceived as identical or different. See SS, 32; MK, 
XXI, 6 and, above all, II, 21: 


245. On the interpretation of svabhava, May, op.cit., p. 124, n. 328; de Jong, J/P, II, 
p. 2-3. Cf. also Steinkellner, WZKSO, XV, pp. 179-211. 

246. See e.g. Vimalakirtinirdesa, pp. 39-51. 

247. They have been discussed by AtiSa in his Panjika to Bodhipathapradipa, 189-208 
and translated in my ‘Ati§ga’s Introduction to the two Truths, and its sources’, 
in JIP, IX, pp. 206-212. (The nomenclature is probably originally Bhavya’s.) 


18 Nagarjuniana 2 7 3 


ekibhavena va siddhir nanabhavena va yayoh | 
na vidyate tayoh siddhih katham nu khalu vidyate \\ 


4. pratityasamutpada — which points to the fact that ‘things’ only 


appear as they do in relation to a correlative and vice versa. See CS, 
III, 11-16. MK, XIV, 5-7 puts it tersely: 


anyad anyat pratityanyan nanyad anyad zte *nyatak | 
yat pratitya ca _yat tasmat tad anyan nopapadyate \\ 


yady anyad anyad anyasmad anyasmad apy rte bhavet | 
tad anyad anyad anyasmad rte nasti ca nasty atah \I 


nanyasmin vidyate *nyatvam ananyasmin na vidyate | 
avidyamane canyatve nasty anyad va tad eva va \I 


Cf. also YS, 19 and MK, XVIII, 10: 


pratitya yad yad bhavati na hi tavat tad eva tat | 
na canyad api tat tasman nocchinnam napr sasvatam || 


These proofs are of course conducted at the level of centamay prajna 
with the specific purpose of rendering support to the unsystematic 
statements of anutpada found in the Prajnaparamita scriptures 
(~ Srutamayt prajna). Needless to add, it must be left to the adept 
himself to attain anutpadajnana by practising bhavanamay prajna. 
Being aparapratyaya (Tib.: gZan las ses pa ma yin) (cf. MK, XVIII, 9) 
it cannot be communicated by scriptures or arguments. ?*® 

Thus Nagarjuna is able to argue — or at least to suggest — that all 
theories etc. generated through the operations of vikalpa are, in the 
final analysis, untenable as they impose absurd implications (pra- 
sanga) on the proponent of any kind of bhava.**? 

But the svabhavavadin is not prepared to succumb to such allega- 
tions. On the contrary, one may suspect the Prasangika of tacitly 
endorsing the existence of the very svabhava he is negating, for how 
could anyone negate something unless he presupposes its existence as 
negandum? That would be a glaring inconsistency. But Nagarjuna 1s 


248. See also the ref. in CPD s.v. apara(p)paccaya. The Chinese version of 


aparapratyaya in MK, XVIII, 9 is quite explicit: z? zh, “personally known’. 
249. For prasanga, Murti, op.cit., pp. 131 sq.; Ramanan, of.cit., p. 152. 
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convinced that this is an unwarranted accusation (adhilaya, cf. MK, 
XXIV, 13; VV, 63). Lack of svabhava is universal and knows no 
exceptions. For this reason there is really no question of negating it 
(pratisedha). Nagarjuna merely does his best to suggest its absence. 
He himself is not really negating — or affirming — anything at all. If 
he assumed bhava at the outset and then negated it he might have to 
plead guilty of the alleged inconsistency. But, as said, everything is 
Sunya (= anutpanna) as it lacks svabhava and his own arguments claim 
no exception to that rule. Similarly all the Buddhist dharmas; being 
pratityasamutpanna they are certainly funya.*>° 

In the terminology of the Vaiyakaranas Nagarjuna’s ‘negations’ 
of svabhava may conveniently be classified as prasajyapratisedhas with- 
out any intended affirmation rather than paryudasas implying an 
affirmative proposition.*>! 

If the opponent, at this stage, has been persuaded to accept 
Nagarjuna’s arguments — argumenta ad hominem, in a sense — he 
should, as said, apply himself to bhavana in order gradually to become 
personally convinced of universal emptiness, i.e. in order to obtain 
what is technically termed the anutpattikadharmaksanti.?>? 

However, living beings who have fully realized universal empti- 
ness — sarvajnata — are rare indeed. This, as we have seen, presup- 
poses that the practice of dhyana and prajna has been brought to com- 
plete perfection (paramita). Only Buddhas have gone that far.*>4 

And this brings us to Nagarjuna’s celebrated doctrine of two 
truths (satya), or two levels of reality. The distinction between a 
samvyti- and a paramarthasatya was not invented by Nagarjuna: it is 
found, above all, in Mahayanasutras previous to him.?** It is worthy of 
notice that even though the theory of satyadvaya has a cardinal func- 


250. All this has been discussed at length in VV, q.v. 

251. Cf. e.g. K.V. Abhyankar & J. M. Shukla, A Dictionary of Sanskrit Grammar, 
Baroda 1977, pp. 244 and 373. — In Madhyamaka, as known, the 
Svatantrikas argued paramarthatah by way of prasajyapratisedha, cf. especially 
Ejima, of.cit., pp. 113-125; Y. Kajiyama, An Introduction to Buddhist philosophy, 
Kyoto 1966, n. 62. —- Nagarjuna never uses these terms but may have known 
them, cf. the fragment from *Lokapariksa above n. 27 and Tarkajvala, 213a. 

252. BS, 28-30, 47; Suramgamasamadhisutra, p. 160, n. 119 (anutpatttkadharmaksanti is 
obtained at the eighth bhumi (Acala)). 

253. SL, 8 etc. 

254. On this subject see my paper mentioned n. 247 which gives some of the most 
interesting Indian sources. 
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tion in his philosophy it does not play a very conspicuous role on the 
pages of his writings. The locus classicus is of course MK, XXIV, 
8-10: 


dve satye samupasritya buddhanam dharmadesana | 
lokasamurtisatyam ca satyam ca paramarthatah \\ 


ye *nayor na vijananti vibhagam satyayor dvayoh | 
te tattvam na vyananti gambhiram buddhaSasane \\| 


vyavaharam anasritya paramartho na deSyate | 
paramartham anagamya nirvanam nadhigamyate || 


Read along with the other pertinent passages, viz. SS, 1; 69-73; VV, 
28, and YS, 30-33, q.v., these verses provide us with the following 
important information. In order to achieve Nirvana one must 
understand paramartha, i.e. pratityasamutpada = nibsvabhavata = Ssunya- 
ta. But before this is feasible a beginner must as a conditio sine qua non 
receive instructions (desana) about the Dharma and practise ac- 
cordingly. Unless his teacher resorts to the conventions of language 
(vyavahara) he is unable to impart his instructions. Otherwise the 
pupil cannot form any correct idea about the laksanas and svabhava of 
the skandhas, dhatus and ayatanas the true nature of which, viz. 
Sunyata, he must gradually realize himself through the exertion of his 
own prajna. 7 

Thus the lokasamvrtisatya is an indispensable pedagogical device 
for one’s personal understanding of paramartha. As Candrakirti aptly 
puts it: upayabhutam vyavaharasatyam upeyabhutam paramarthasatyam.?>° 

The two truths cannot be claimed to express different levels of 
objective reality since all things always equally lack svabhava. ‘They 
are merely two ways of looking (darsana) at things, a provisional and 
a definite. The first is, in the unpretentious words of Akutobhaya ad 
MK, XXIV, 8-9, *sarvadharmotpadadarsana, the second, *sarvadhar- 
manutpadadarsana.*>° This vibhaga must be clear. In his characteristic 
style Bhavya puts the same thing thus: 


255. Madhyamakavatara, VI, 80 (some ref. in AO, XL, p. 89, n. 12). 
256. TP, No. 5229, 102b. 
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tathyasamurtisopanam antarena vipascitah | 
tattvaprasadasikhararohanam na hi yujyate \\?>’ 


By adopting this satyadvayavibhaga and taking it as an upaya-upeya 
relationship Nagarjuna is enabled, on one hand (= paramarthatah) to 
maintain that all things are empty, on the other (= samurtitah), to 
advocate the practical value of all the various Buddhist teachings 
about skandhas, paramitas etc. etc. — So while there is no ontological 
justification for satyadvayavibhaga there is most certainly a didactic 
(psychological) one, and as long as all living beings have not yet 
become Buddhas the need for dharmadesana will remain. But the day 
all sattvas have fulfilled jnanasambhara by realizing pudgaladharmanai- 
ratmya, and punyasambhara by perfecting dana, Sila and ksanti the 
manifold Buddhist teachings are rendered superfluous. 

Let us finally recapitulate Nagarjuna’s soteriological system. 
Really the entire universe is nothing but emptiness beyond all con- 
ceptions and limitations. However, owing to avidya we find ourselves 
confined in a manifold world of duhkha. The beginning of avidya 
cannot be accounted for, but fortunately, as the Buddha has pointed 
out, it can be abolished by jnana.2>® Therefore we should strive to 
arouse ourselves, and — not to forget — all others from the nightmare 
of ignorance. But we shall not obtain ‘enlightenment’ before we 
have prepared ourselves morally and intellectually for bodhi. We 
must unremittingly collect an immense amount of pugyajnanasam- 
bhara before we wake up as buddhas and recognize that all along we 
have been dreaming a life in samsara. Now we see that (YS, 5): na 
samsaram na nirvanam manyante tattvadarsinah. 

Such are the simple frames of Mahayana’s view of the world, and 
indeed, mutatis mutandis of several other major ancient Indian 
(Hindu) soteriologies.?°° 


257. Madhyamakahrdayakartka, III, 12, see Ejima’s ed. p. 271; my edition of Atisa’s 
Satyadvayavatara, 20 (in the paper ref. to n. 247). 

258. MK, XXVI, 11; XI, 1: Being based on avidya samsara has no beginning 
(anavaragro i ...), but the attainment of jnana brings it to an end. 

259. Due to considerations of space I must abstain from drawing parallels to 
cognate Indian darsanas or to Western philosophers. See, however Conze’s 
‘Buddhist Philosophy and its European Parallels’, and ‘Spurious Parallels to 
Buddhist Philosophy’, PEW, XIII, pp. 9-23 and 105-115 (reprinted in his 
Thirty Years of Buddhist Studies, Oxford 1968). — Cf. recently N. Katz (ed.), 
Buddhist and Western Philosophy, New Delhi 1981 (not seen). 
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III. Vestiges of influence 


It will be a very fascinating task to trace the impact of Nagarjuna’s 
writings on the subsequent development inside and outside the 
domain of Buddhist thinking, and if the present study has to some 
extent paved the way for such research it will have served a useful 
purpose. 

Though it admittedly falls outside the limits imposed upon this 
work I cannot resist the temptation briefly to point out some 
instances where the influence of Nagarjuna (or his school) must be 
assumed to account for the state of affairs. 


I) Aryadeva was the first important and direct pupil of Nagar- 
juna.?©° His works must always be read with a side-glance to those 
of his guru. The first four chapters of his magnum opus, Catuhsataka, in 
sixteen chapters, deal with the means of abandoning the four viparya- 
sas: nitya-, sukha-, Sucigraha and ahamkara.?®'! Nagarjuna also treats 
these “perverted views’ in MK, XXIII, and, with increasing atten- 
tion to their basic significance as a source of avidya, in SS (10; 62) 
written later than MK. Still, Nagarjuna’s discussion is not as 
extensive as the importance of the topic would warrant. It is there- 
fore natural to regard Catuhsataka I-IV as a deliberate continuation 
of the work initiated by Aryadeva’s teacher. — CatuhSataka IX-XVI 
seethes with arguments directed against various ‘heretics’, above all 
representatives of Samkhya and Vaisesika. Similarly Aryadeva’s 
*Sataka I-X (Taisho, No. 1569). As we have seen Nagarjuna is 
aware of these and other firthikas (RA, I, 61) but for some reason he 
apparently only engaged in a debate with the Naiyayikas. It 1s 
therefore a fair guess to say that he decided to leave the task of 


260. For a bibliography of Aryadeva, v. Traité, III, pp. 1370-1375, and most 
recently J. May ‘Aryadeva et Candrakirti sur la permanence’, in Jndianisme et 
bouddhisme. Mélanges offerts & Mer Etienne Lamotte, Louvain-la-Neuve 1980, 
pp. 215-232. — For three new fragments see my note 22 in/IJ, XXIII, p. 178. 
There are three more verses in Santaraksita’s Madhyamakalamkaravrtti, TP, 
No. 5285, 61a, q.v. (I must postpone further remarks on Aryadeva and his 
works to my edition of CatuhSataka, to appear in Indiske Studter VII.) 

261. For the titles of the individual chapters v. V. Bhattacharya, The CatuhSataka of 
Aryadeva, Calcutta 1931, pp. xx-xxi. — On the four viparyasas cf. SL, 55 with ref. 
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refuting other non-Buddhist schools to a talented disciple he could 
rely on: Aryadeva. It may be added that though Aryadeva proves 
extremely faithful to the thought of his master the style in which he 
garbed his arguments was very much his own. 


II) We have evidence to the effect that Catuhsataka was studied by 
early Jaina philosophers.?®? An interesting instance is provided by 
Kundakunda’s Samayasara, I, 8: 


jaha navi sakkam anajjo anayjabhasam vina u gahedum | 
— taha vavaharena vipa paramatthuvadesanam asakkam \\?°? 


This recalls CatuhSataka, VIII, 19: 


nanyaya bhasaya mlecchah sakyo grahayitum yatha | 
na laukikam rte lokah Sakyo grahayitum tatha \\| 


Similarly Samayasara, I, 7, 11, 12 etc., q.v., betray an unmistakable 
influence from the Madhyamika theory of satyadvaya. 


III) I do not think that it is possible to name one single later 
Madhyamika in India — Prasangika or Svatantrika — who does not 
expressly acknowledge, or at least indicate (through allusions, quo- 
tations etc.) Nagarjuna as his authority par excellence, second only 
to Sakyamuni himself, of course. Whether future research decides 
to focus on issues such as the development of the philosophical 
prose style, the difference in presenting the marga, the controversy 
between Prasangikas and Svatantrikas, or on the debates between 
Madhyamaka and Yogacara — to mention only a few vital ap- 
proaches — it will be imperative to take one’s starting-point in the 
extant writings of Nagarjuna. 


IV) Though traces of Madhyamaka influence may now and then 
also be detected in Jaina and Carvaka sources (see especially Tattvo- 


262. Catuhsataka, XI, 18 quoted in Dvadasaram Nayacakram (ed. Jambuvijayaj1), p. 
73; Anekantayayapataka (ed. Kapadia), I, p. 233; II, p. 202. Hastavalaprakarana, 
1 (if authentic) cited Dvadasaram Nayacakram, p. 93. 

263. Cited from A. Chakravarti, Samayasaraof Sn Kundakunda, New Delhi 1971, p. 
17. (For Kundakunda’s date, v. E.H. Johnston, Early Samkhya, p. 14.) 
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paplavasimha, passim) it would be no exaggeration to claim that it 
penetrated deepest in early Advaita Vedanta, and subsequently in 
affiliated Hindu literature. 

This is nowhere as manifest as in the Gaudapadiyakarikas, a fact 
which has also already been noticed by several modern scholars.?°4 
But the close affinity between Madhyamaka and Vedanta was 
recognized by some of the ancient Buddhist authors too. The first to 
do so seems to have been Bhavya, the author of Madhyamakahydaya- 
karika.265 In his Madhyamakalamkaravrtti Santaraksita (ca. 725-788) 
also quotes some stanzas from what is now known as Gaudapadtya- 
karikas.2®© It is not without a certain indignation that he cites 
II, 31-32, 35 exclaiming: ‘What they state has already been said by 
the Tathagata!’ (de dag gis gan brjod pa de ni bde bar gSegs pas gsuns pa). 
It is sheer plagiarism, so to say. 


svapnamaye yatha drste gandharvanagaram yatha | 
tatha visvam idam drstam vedantesu vicaksanath \I 


| rig byed mtha’ la ned (!) rnams kyis Il rmi lam sgyu ma ci ’dra 
dan Il 
| dri za’i gron khyer ci’dra mthon II de Itar ’jig rten ’di dag mthon | 


264. Cf. e.g. La Vallée Poussin, MCB, II, p. 35: “Le bon interpréte de la pensée de 
Nagarjuna serait Gaudapada, le maitre de Samkara ... Armé des 
arguments et-des expressions de Nagarjuna, faisant sien tout le nihilisme de 
Nagarjuna, Gaudapada introduisit dans l’archaique Vedanta la doctrine de 
lirréalité du contingent (mayavada), la doctrine rigoureuse de l’unité et du 
caractére ‘impensable’ de I’Etre.’ — More recently Murti, op.czt., pp. 109-117; 
F. Whaling: Sankara and Buddhism , J/P, VII, pp. 1-42; T. Vetter: ‘Die 
Gaudapadiya-Karikas: Zur Entstehung und zur Bedeutung von (a)dvaita’, 
WZKS, XXII, pp. 95-131; also T. Vetter, Studien zur Lehre und Entwicklung 
Sankaras, Wien 1979, pp. 97- 74, — Tuxen, op.cit., pp. 22-24. — This is not the 
place to discuss the decisive impact the satyadvaya-theory has exerted upon 
the sabdadvaitavada of Bhartrhari, though this fact and its far-reaching impli- 
cations seem to have escaped the notice of the modern interpreters of the 
Vakyapadiya. This point will be dealt with in a forthcoming work by Mr. 
Torvald Olsson (Lund). 

265. Pointed out by M. Walleser, Der dltere Vedanta. Geschichte, Krittk und Lehre, 
Heidelberg 1910, p. 18. Cf. V. V. Gokhale: ‘The Vedanta-Philosophy de- 
scribed by Bhavya in his Madhyamakahrdaya’, II], II, p. 175. 

266. Cf. Walleser, op.cit., p. 20. — Walleser’s list 1s not complete as Santaraksita 
also cites III, 31-32. — His quotation of II, 31-32, 35 occurs Madhyamakalam- 
karavrttt, TP, No. 5285, 81b. 
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na nirodho na cotpattir na baddho na ca sadhakah | 
na mumuksur na vat mukta ity esa paramarthata \l 


’gog pa med cin skye ba med Il bcins pa med cin sgrub po med | 
| thar "dod med cin thar pa med II ’di ni don dam nid yin no | 


uvitaragabhayakrodhair muntbhir vedaparagath | 
nirvikalpo hy ayam drstah prapancopasamo *dvayah \l 


| chags dan ’jigs dan khro bral ba II rig byed mthar phyin thub 
rnams kyis | 
| spros pa ner Zi gnis med pa’i Il rnam par mi rtog ’di mthon no | 


Let these brief observations suffice to indicate that an extensive — 


and rewarding — task is awaiting future research within the field of 
Madhyamaka studies. 
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Dansk resumé 


Det har lenge veret forskningen bekendt, at den buddhistiske 
tenker Nagarjuna (2.-3. arh. e.K.) gennem sit forfatterskab har ud- 
evet en umadelig indflydelse pa den filosofiske og religiose udvikling 
bade inden for og uden for den sakaldte Mahayana-buddhismes 
egentlige domzne. 

Men klart har det ogsa staet, at den dag endnu er fjern hvor hans 
verk og dets betydning kan betragtes som endeligt udforsket. 

Det star dog allerede nu fast at Nagarjuna er mere end blot en 
historisk central skikkelse. Hans filosofiske tanker har krav pa op- 
mezerksomhed for deres egen skyld. Om en almindelig og tiltagende 
interesse herfor vidner ikke mindst den efterhanden uoverskuelige 
mezengde artikler, monografier, oversettelser osv. der skyldes savel 
europziske som asiatiske forskere. 

Alligevel befinder forskningen sig her 1 den penible situation at 
forudsetningerne for den videnskabelige bearbejdelse af Nagarju- 
nas tanker og deres indflydelse endnu ikke er skabt: Traditionen 
tilskriver ham forfatterskabet af mere end ét hundrede af de hvad 
form og indhold angar yderst forskelligartede skrifter. Kun fa er 
overleveret 1 deres originalaffatning pa sanskrit medens hovedpar- 
ten kun er tilgzengelig 1 tibetanske og kinesiske oversettelser, der 
tilmed ofte byder forstaelsen store vanskeligheder, bl.a. grundet 
manglende leksikografiske og litteraturhistoriske forarbejder. Den 
moderne forskning har bl.a. derfor 1 reglen henholdt sig til tre-fire 
vigtige verker hvis egthed gerne stiltiende blev taget for givet som 
udgangspunkt for indholdsmessig behandling. 

Nerverende afhandling — der for sin fremgangsmade og sine 
resultater forudsetter og videreforer forfatterens tidligere arbejde: 
Nagarjuna — A:gte og Uegte. En analyse og sammenfatning af Nagarjunas 
autentiske verker og fragmenter udskilt blandt samtlige pa sanskrit, tubetansk 
og kinesisk under hans navn overleverede skrifter (upubliceret speciale) — 
rejser derfor 1 forste omgang spergsmalet: Er det muligt at udskille 
en genuin kerne 1 denne mzengde verker der traditionelt tillegges 
forfatteren? Med henblik pa zgthedsbestemmelsen opstilles dels 
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nogle indre kriterier, dels nogle ydre. Til de forste herer stilistiske, 
filosofiske og kompositionelle overensstemmelser mellem Mulama- 
dhyamakakarika, der i henhold til den samstemmende overlevering 
aksiomatisk betegnes som forfatterens hovedverk, og de evrige ham 
tillagte verker. De ydre kriterier leveres af »troverdige vidner«. 
Der tenkes her fremfor alt pa en rekke kommentatorer der star 1 
Nagarjunas tradition, den sakaldte Madhyamaka. Safremt en eller 
flere af disse kilder udtrykkeligt tillegger Nagarjuna forfatterskabet 
af et verk der samtidigt sandsynligger sin autenticitet 1 lyset af de 
nzvnte indre kriterier, da accepteres traditionens vidnesbyrd og 
verket anerkendes som ezgte. 

Som det fremgar heraf har det ikke blot veret pakrevet at gen- 
nemlese alle de verker der tillegges Nagarjuna, men det har des- 
uden veret uomgeengeligt at konsultere den langt mere omfattende 
kommentarlitteratur, hvis tydning 1 ovrigt ikke bekvemmeliggores 
af den omstendighed at stersteparten endnu ikke er udforsket og 
kun foreligger 1 zldre tibetanske bloktryk. — Imidlertid har studiet 
af kommentarlitteraturen 1 flere henseender vist sig overraskende 
udbytterigt. Ad disse veje er saledes et stort antal fragmenter bragt 
for dagens lys, bl.a. fra veerker der ansas for tabte. 

Afhandlingen er disponeret saledes at der indledningsvis gives et 
overblik over de verker som 1 ovenfornevnte arbejde grupperedes 
som enten afgjort uzgte (fx derved at de kompromitterede sig ved at 
anfgre en forfatter der ma szttes senere end Nagarjuna, idet mulig- 
heden for interpolation naturligvis ikke overses), eller tvivlsomme 
(nogle dog med storre sandsynlighed for at vere egte, andre med 
mindre). Dernzst behandles de tretten verker der tidligere er 
bestemt som egte, ét for ét men efter omstendighederne pa forskel- 
lig vis: KATA THV VAHV ot Adyou GrattyntéoL. I enkelte tilfelde hvor 
de pagzldende tekster allerede er eller forventes udgivet eller over- 
sat til et hovedsprog, har jeg begrzenset mig til en indholds- eller 
argumentationsanalyse eller pa anden vis segt at bidrage med sup- 
plerende materiale. Hvad de ovrige verker angar har jeg enten ud- 
arbejydet en kommenteret oversettelse (iszer fra tibetansk og kine- 
sisk) eller kritiske udgaver (sanskrit og tibetansk) med tilhgrende 
filologisk apparat osv., sa vidt muligt ud fra devisen: “Ounoov €& 
‘Ounoov oagpyviTetv. Ofte er det, som nevnt, takket vere citat- 
forekomster 1 kommentarlitteraturen lykkedes at identificere san- 
skritfragmenter fra verker der 1 ovrigt er gaet tabt eller maske kun 


288 


kendes 1 tibetansk eller kinesisk overszttelse. 

Afhandlingen afrundes med pa grundlag af de indvundne forsk- 
ningsresultater at give en sammenfattende skildring af Nagarjunas 
filosofiske system 1 lyset af dets historiske forudsztninger. 

Til slut gives nogle vink om i hvilken retning den kommende 
forskning med szrlig fordel kunne rette sin indsats inden for et 
arbejdsfelt hvor videnskaben 1 mangt og meget endnu ma trede sine 
bernesko. 
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Appendix 


The Nepalese MS of Catuhstava with Akaritika: 


CS, I: Lokatitastava, fol. 1b3-8b4 

CS, II: | Ntraupamyastava, fol. 9a3-16b6 
CS, III: Aczntyastava, fol. 17a4-32b7 
CS, IV: Paramarthastava, fol. 33a2-35b9 
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